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We feel immensely happy to place before the learned 
scholars and students of Vedanta, the Sutradlpika of Sri 
Jagannatha Tirtha, an independent gloss over the Bramha 
Sutras, along with the gist of Brahmasutras based upon 
Sutradlpika and Tantradlpika of Sri Raghavendra Tirtha (circa 
1623-1671) in English by Dr. V.R.Panchamukhi, the esteemed 
Chancellor of Rashtriya Sanskrit Vidyapeetha, Tirupati. 

It is well known that most of the founders of Indian 
philosophical systems, had made it a point to present their 
philosophical views through Sutras- unparalleled in brevity- 
yet containing profound philosophical insights. Among the 
various texts of Sutras form such as Nyaya Sutras, Vaisesika 
Sutras, Mlmamsa Sutras, so on and so forth, the Bramha 
Sutras are unique having, comparatively, a very small number 
of the Sutras and at the same time having decisive authority 
over the entire gamut of Vedic literature which is very vast. 
As a matter of fact, the terseness and profundity of the Bramha 
Sutras, are the two main causes for the different interpreta¬ 
tions emerging from the great Acharyas holding entirely di¬ 
vergent philosophical views. The commentaries on the Sutras 
facilitate our understanding of the main purport of the Brahma 
Sutras. 

Sri Jagannatha Tirtha (circa 1755-1770) the celebrated 
pontiff of Sri Vyasaraya Mutt - one of the main lineages of 
Sri Madhwa, is also known as Bhashya Dlpikakara, for his 
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very elaborate and comprehensive commentary on the 
Bramha SQtra Bhashya of Sri Madhwa. He has also authored 
the present work-Sutradlpika, a direct gloss on the Bramha 
Sutras based on Sri Madhwa's Bhashya. The Sutra dipika 
though very brief, is very helpful in understanding the pur¬ 
port of the Sutras. We are sure that even such people will be 
benefitted by the presentation of the gist of the Sutras in 
English, prepared by Dr. V.R. Panchamukhi, Chancellor of 
this Vidyapeetha. Dr. V.R. Panchamukhi, is an internation¬ 
ally reputed economist, and is equally conversant with the 
Dvaita Vedanta school of philosophy. The very lucid and 
extremely helpful summary of the main message of the 
Brahma Sutras given here by Dr. V.R. Panchamukhi, itself 
speaks of his erudition in Dvaita Vedanta. 

We are extremely grateful to Dr. V.R. Panchamukhi 
for permitting us to publish his work along with Sutradlpika, 
of Sri JagannathaTTrtha. 

D. Pralhadacharya 



PREFACE 


This volume provides Sanskrit text of the commentary 
named Sutra Dlpika by Sri Jagannatha Tirtha, the saint phi¬ 
losopher of the eighteenth century as also an insight into the 
essential purport of Brahma Sutras in English, according to 
the Madhwa Philosophy. The latter is based on the Sutra 
Dlpika of Sri Jagannatha Tirtha and the Tantra Dlpika of Sri 
RSghawendra Tirtha- saint philosopher of the seventeenth 
century. I undertook the task of presenting a succinct ac¬ 
count of the main messages of Sri Brahma Sutras, because I 
felt that there was not any book giving in brief , the inter¬ 
pretations of Sri Brahma Sutras, according to Sri 
Madhwacharya’s school of thought. Most of the books on 
the Sastras, often, engage in long discussions on textual po¬ 
lemics and the readers are often left with doubts as to what 
is the main message of the Sutras. 

As is well known, ‘Sutra’ means an extremely brief, 
enigmatic purport-full statement of the Sastras. The follow¬ 
ing definition of the Sutras is worthy of mention: 

A Sutra should have only few syllables. It should not 
have any confusion. It should have profound meaning. It 
should have comprehensive meaning. It should not have any 
textual or other errors. 
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There are many types of Sutras in the literature of 
Sastras. There are Dharma Sutras, Grhya Sutras, and Yoga 
Sutras etc. The convention is that the Brahma Sutras of Sri 
Badarayana are the most prominent ones of all the Sutras 
and the word ‘Sutras’, even without any qualifying adjec¬ 
tive, would ideally refer to the Brahma Sutras and not to the 
other types of Sutras. The ‘Sutra’ tradition of preserving the 
essential messages of the massive Sastric literature reflects a 
very interesting methodology of education and research, in 
the ancient education system, which is worthy of emulation 
in the present times. 

The ‘Sutras’ are, invariably, collection of words and 
phrases, which, on mere apparent scrutiny, appear to be 
disjoint and without any structure of a sentence. It is only 
the profound and the perceptive minds of the great Acharyas, 
which can cull out meaningful sentences out of each Sutra 
and also connectivity with the previous and the subsequent 
Sutras. Sri Raghawendra TIrtha was the first saint philoso¬ 
pher in the Madhwa tradition, who first composed an inde¬ 
pendent commentary on the Brahma Sutras, called Tantra 
Dipika, with the sole objective of showing the methodol¬ 
ogy,-the Tantras- that need to be used to draw out full sen¬ 
tences out of each Sutra and then presenting the sentence 
that emerges, by the application of these Tantras, for each 
Sutra. Sri Raghawendra TIrtha also explains the significance 
of each word used in the Sutras, and also discusses the 
Pramana Vakyas relevant for each Sutra. Tantra Dipika is an 
extremely useful glossary on the Brahma Sutras, which is 
appreciated both by the beginners as also by the scholars, 
who are already initiated into the subject. Of course, Sri 
Raghawendra TIrtha, as is often his modesty and style, states 
that he has only compiled at one place, the different expla¬ 
nations given by his Gurus and Parama Gurus. 
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3ri Jagannatha Tirtha, who appeared on the Madhwa 
tradition of Granthakaras, almost about hundred years after 
Sri Raghawendra Tirtha, has again undertaken a somewhat 
similar task of presenting the main purport of each Brahma 
Sutra in very simple few sentences. The Sutra Dipika of Sri 
Jagannatha Tirtha, appears like further abridgement of the 
Tantra Dipika of Sri Raghawendra Tirtha. Of course, the 
Sutra Dipika serves eminently the purpose of giving to the 
reader the essential meaning of each Brahma Sutra, in its 
own style and elegance, Sri Jagannatha Tirtha has also com¬ 
posed a Grantha called, Bhasya Dipika, which is aimed at 
explaining in simple terms the main arguments contained in 
the Brahma Sutra Bhasya, of Sri Madhwacarya, which is 
otherwise very terse and brief. 

All of us, desirous of studying Madhwa Sastra, owe a 
deep debt of gratitude to Sri Raghawendra Tirtha and to Sri 
Jagannatha Tirtha, for almost spoon-feeding us with the pro¬ 
found nectar of Sri Madhwa Sastra. 

The Brahma Sutras were composed by Sri Badarayana 
with the basic objective of conveying to the students of the 
Vedas, the essential meanings of the Vedas. These Sutras are 
divided into four Chapters-Adhyayas. Each Adhyaya is fur¬ 
ther subdivided into Sections- Padas, and Subsections- 
Adhikaranas. What a systematic research methodology, enun¬ 
ciated for writing a good meaningful book! The first Adhyaya- 
called as ‘ Samanvayadhyaya ’, is aimed at demonstrating that 
the Supreme Brahman is full of all Attributes. This infer¬ 
ence is brought out by arguing that all the ‘words (nouns)’ 
and the adjectives or characteristics (Lingas), ultimately 
(Parama Mukhya Vrtti), refer to Supreme Brahman only. 

The Second Adhyaya, known as ‘Avirodhadhyaya’, is 
aimed at demonstrating that the Supreme Brahman is free 



from any Blemishes- Sarva Do£a Dura. This inference is 
brought out by arguing that there are no contradictions in 
the meanings of the different words, phrases and the con¬ 
texts of the 3ruti Vakyas. Thus the first two Adhyayas estab¬ 
lish the unequivocal supremacy of Lord Narayana, arguing 
that he is Sarva Guna Paripurna and that He is Sarva Dosa 
Vidura! This conviction would obviously raise two related 
questions: What are the methods of realising the Brahma 
Saksatkara and what is the nature of the ultimate Phala of 
the Sadhana Marga? Answers to these two significant ques¬ 
tions are provided in the last two Adhyayas. 

The Third Adhyaya, known as the ‘Sadhanadhyaya’, 
spells out the various stages of the Sadhana Marga. Essen¬ 
tially, Sadhana Marga consists of the blend of the paths of 
Bhakti (Devotion), Jnana (Knowledge), and Vairagya (Re¬ 
nunciation). This Adhyaya brings out as to how all Sadhakas 
will have to perform their prescribed Duties with devotion 
and as a service of the supreme Lord. Sri Madhwacharya 
sums up the essentials of the Sadhana Marga, in his very 
succinct definition of Dharma as follows: 

«nf: d({J*r«g: srzrqrf: I 

Dharma is nothing but performance of one’s own du¬ 
ties and functions of the Varna and Asrama, to which one 
belongs, with utmost devotion and with a feeling of service 
of the Supreme Lord. Any thing other than this is indeed 
Adharma. What a profound and practical definition of 
Dharma and Adharma. 

The Fourth Adhyaya, called as Phaladhyaya, is aimed 
at describing the nature of the bliss that the realisation of 
Moksa brings about. It brings out the nature of the ‘Order’ 
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that prevails when all the Jlwas exist in their natural true 
form without the covering of Ajnana and other Bandhas. In 
Madhwa Philosophy, Moksa is defined as the situation in 
which each Jlwa exists in its ‘true’ form, after relinquishing 
its earlier polluted and covered forms. 

«raffcrfrT:l 

In the previous paragraphs, I have tried to summarise 
the main messages of the different Adhyiyas of the Brahma 
Sutras, as understood from the profound commentaries of 
Sri Madhwa tradition. The readers could derive these essen¬ 
tial messages by studying the purport of each Sutra in a 
careful manner. 

I should mention that the English text of notes and 
narration of meanings is not meant to be the translation of 
either Sutra Dipika of Sri Jagannatha Tlrtha, whose San¬ 
skrit Text is included in this volume, or of Tantra Dipika , of 
Sri Raghawendra Tlrtha, even though both of these profound 
Sanskrit commentaries have provided the basis for the Eng¬ 
lish Texts. I may also mention that a continuous reading of 
the English Text would provide an interlinked account of the 
theme that is being explained in the different Sutras. Of 
course, it would be useful if the Sanskrit texts are also read 
in conjunction with the English texts, for acquiring a more 
detailed insight into the meanings of the Brahma Sutras. 

I am grateful to the Rastriya Sanskrit Vidyapeetha 
(Deemed University), Tirupati, for having published this in 
their publication series of the Dwaita Vedanta Unit of the 
VidyaPeetha. I would also like to express my appreciation 
and regards to Professor D.Pralhada Char, Vice-Chancellor 
of the University for giving his foreword to this publication. 

I hope that this modest exercise of mine, undertaken 
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as a token Sewa of Lord Vedavy^sa, would be found useful 
by all those interested in studying the Brahma Sutras. 

I dedicate this Jiiana Puspa, at the feet of my revered 
Father and Vidya Guru, Vidyaratna Sri R.S.Panchamukhi, 
who trained me in Sanskrit and the Sastras, right from my 
childhood. I would like to convey Sastanga Pranams at the 
feet of this great Jnana Risi. 

V.R.Panchamukhi 
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^1^*^M^MH'tcil'Cl J fdllH<J)“ J |c|^|^icH«bcl^Hl6^i)1cil^ ^FT: 

II Fft: aSoll 

^iWf TT*T HURfa' ^T Jp^dftl 

^FTvrraTwrfrrrr ■q^tern 


ADKYAYA-I 

samanvayadhyaya 

Pada-I 

ii f^FTfycR<n^ ii \ ii 
S. ii a&> #> 3TgTTrfr afcutu 

3TO 3TtM<mVIM<HlR^Mlfy«bK4H^riH’d<H > «W: *ft<SH3T- 
U^jRFT ^rdlW: TORTS! I afc ^fui : t^ ; 

f^ITO WTTf^TT ^c4r^*f:ll til 

1. After acquiring eligibility through means such as 
studies, self-control and devotion in Lord, one 
should inculcate the curiosity to knew more about 
the Brahma, because it is through such knowledge 
that one can achieve Moksha through the benevo¬ 
lence of Supreme Lord. 
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ii »M«ffcrcMuin n 9 ii 
ii afc ^nqra^r afciRii 

3TFT '*TcT: 'Wn^'^FTlf^ 

WtfcT fpf <T^ W HHftcU*f:ll }ll 

2. The Brahma is the one from whom the entire Uni¬ 
verse gets creation, existence, destruction, control, 
knowledge, ignorance, bondage, liberation etc. 

II VUw4lPl<«llfWu|if II 3 II 

3. ii afc ¥Mtel4lpT^l^aa>ll3ll 

'iijHMd: t>*l^4 , lv*>[T' J l^’ ^cT:? 

WH. **llfe*H Wf ^re*#TI (TFT 

*TR: wftPlW, (TFTTT.^'I^IT'JI w, W&hUHfanuwi- 
f^T«f:ll 311 

3. We know about the features of the Brahma through 
all the £astras. 

II II X II 

X II (Tt[ afrimi 

$ WZ T^T^I <T^T ftwciustf ?flNl F 'g^: 

♦T I ^cT:? I 

4. The subject matter of Astras is Brahman only. We 
can draw the appropriate meanings of all the 
shastras only through the proper use of the means 
such as Upakrama, UpasamMra etc. 

II II mi 

m n a£b aSbimil 

I 3T7T^ H, f^r cj ^rar^f. '3nT:? 1?8T^: 
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AdhyUya-l, Pada-I 


5. 




6 . 


\s. 


7. 


C. 


8 . 




:ll mi 


We cannot say that the Supreme Lord Brahma can¬ 
not be understood through the £astras, because it 
has been described at several places that He is the 
object of knowledge. 

ii afio afibn^n 

ff^T: *MlP<FJUN.&J Tf l^WlRfd ^fcT 

%T, ^ck? 3||cH¥KI<U ^R^W^Ph 3ITc*TH ^Pck'MkH- 
^|«^>Xqu||R r q8f:|| ^ 11 


We cannot say that Jlva who is bound by the three 
gunas, viz. "Sattwa, Rajas, Tamas" is the subject 
matter of all the Sastras, because at the appropri¬ 
ate places the subject matter of all Atman, Puru^a, 
Brahma, etc. that cannot be only Vishnu. 

II afe> 'qt ^M^y i ltl .afriivsii 

i ^T*f:ii vsii 

Jlva cannot be the meaning of the word Atman 
because it is propounded that those who acquire 
the knowledge of the Atman would achieve 
Mok§a. Obviously, we cannot achieve Mok?a by 
knowing Jlva. 

|| a& afibll^ll 

■FTTSlfirTK^n^ TTc^pT T 7 tW: 

^icH^Kqw:l cj 'PnfWt fqw^^rq«l:ll C II 

Further, it is propounded in the Sastras that for 
achieving Moksa we should primarily know the 
Brahma and discard our ignorance about Him. 
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S. n ak wiuwi^aknsii 

■^T VclffH^ 3Wi»r^ 3TT2ppi^TPrR^n^l 3imH 
fq<nmalfd ^jr'j'wl Pi^i ^ 1 ' | fW:l 
yi^I^T ^T*f:ll ^11 

9. The word Atman should refer to Paramatman and 
not to Jlva because it is stated that Atman has the 
capacity to absorb Himself within Himself. This 
capacity is not possible for Jlva. 

*o. ii a& 4|ftR4im-in^aSoii^oii 

UIHKIItf ^+^Mc^^c|U||^| ^ 

WIc^I yiMRRafcTTllI *o|| 

10. We can draw the inference that Vishnu is the sole 
cause for the Universe because the different sec¬ 
tion and parts of the £astras convey the same 
meaning. 

W. ii aSb sj^i^i a&imn 

ffif ^c^eKic^l-cd RT ^rai si^c^sf: II ^ 11 

11. We have also many statements in the 3astras that 
there is only one Supreme Lord and He can be 
explained only through the Agama. 

II 11 ^11 

ii afc aipr^ratswjmT^afibii^^ii 

^ y^nf«:l ai^RTT^ 

yrdJRifDIHR^iWI^ sdl^K^ll^ril^ll \V\ 

12. The terms like "Annamaya", "Pranamaya" , 
"Manomaya" , "Vijnanamaya" and 
" Anandamaya" that figure in the £rutis refer only 
to the Lord Vishnu because in each Prakarana, the 



5 


Adhydya-l, Pdda-I 


Se¬ 


ward Brahma is used repeatedly. These terms do 
not refer to the cells 6f the body etc. 


fa«hlti!KI< ^|^H^lRr4^rd %l 

^cT:? 
c*Tsf: III 


13. We can not say that Anandamaya is not Brahman 
because the suffix "Mayaf" is to be interpreted to 
to mean transformation. Anandamaya is Brahman 
because "Mayat" should be interpreted to mean 
full and complete. 

S'*. II a& d^oiW^vu^ a&iiS'*ll 

Tf: cTFT STH^BJFTI %^Fk^IWT- 

S'* 11 


14. This latter interpretation is corroborated by the 
statement that "Anandamaya" is the one who 
regulates and sets into action the entire Universe 
and it is well accepted that Lord "Vishnu" is the 
only such personality. 

ii afe qre r dfbte )ft ci a&>nsmi 


yfcmmcl 1 sra arrrwnf^i^r 

11 smi 


15. Further, the personality referred to by 
"Anandamaya" is also described by the terms, 
such as "Satya", "JnSna", "Ananta" and "Brahma". 
All these features apply only to Lord "Vishnu". 
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s mngFftfan 


Wi: ^*{«|R:I HI H73:? 3FjqH%: dSlPKIHlfa HTfafa 

«ll 


16. Personalities like Chaturmukha Brahma etc. are 
not referred to by the term "Anandamaya" be¬ 
cause it is clearly stated that the one who knows 
Brahma would be the one who realises Moksha. 
Such a result is not possible with the knowledge 
of Chaturmukha Brahma. 




II afio 



aSbii^vsn 


17. 

U. 


18. 




19. 


HPPHHH $cK I 1^311 


Further, at many places it has been clearly stated 
that the characteristics of Chaturmukha Brahma 
differ from those of "Anandamaya". 

M aa> chim^j Hi^MHiO^rr aSbu^u 







H \6\\ 


In the task of deriving meanings and interpreta¬ 
tions for the subjects beyond the scan of our sense 
organs, we cannot resort to the use of " Anumana" 
- the Deductive Logic because the latter is amena¬ 
ble to subjective manipulations. 

II a£b HT rTUtif TTTftfT 


I Hcf: -qj^ycriFT 

WtHFTI ^R^l TTlftcT ^fcT: 

utciwrin I ^#cf H ^|(<Rri|«f: 11^ 11 


"Anandamaya" should be Lord Vishnu and not 
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AdhySya-I, Pcida-l 

the human bodies or Jlva because it is described 
that even in the Moksha, Jlva will have to keep 
some form of association with the Brahma and, 
therefore, Jlva and Brahma will have to be differ¬ 
ent from each other. 


II || V9 || 

ro . n afc ai^w^iiTM^iirtafibiRoii 

3RT: 3RT: yfqtxdfafd l^TRT: ^|R:I '37cT:? 

d^^lu^cO^lR^rcIWJiUHfuilM'd:^ J^[ gcTc^T- 
f^Td:ll 11 


20 . 




The entity which is described to be within our 
hearts is the Supreme Lord Brahma Himself and 
not other Gods such as "Indra", because in the 
same chapter it is mentioned that the entity exist¬ 
ing within our hearts is the one who resides in the 
middle of the K$Irasagara and Pralayasagara and 
also he is the vitality of the entire Brahmanda and 
all these features apply only to Lord Vishnu. 


3&IRSII 


21 . 


tosftlR^II 


Further, it has been clearly stated in the 3rutis that 
the entity inside our hearts has distinct character¬ 
istics from those of other Gods such as Indra, 
Chaturmukha Brahma etc. It is stated that Lord 
Vishnu resides within Indra, Brahma etc. as their 
regulator, and hence he must be different from 
them. 



8 




n an ^ i y TT teK nT ^ II t 11 

33. II a£b dUchl?IMf«>Htl^^b|R^II 

37TWT:. ail«N3H!l«WI»4l ^ MlV«M>WI:l ^T:? 

^rTpt ^l J I^Thl+lv) MOeifl^ife^fowjfatW 
SMunftci|«f:ll 3311 

22. The entity referred to by the word Akasha essen¬ 
tially means Vishnu only and not the usual 
Bhoutika Akasha viz sky because in the 
Chandogya Upanishad, where the word Akasha 
is used, the characteristics of Vishnu are also 
stated, with reference to Akasha. 

II UlUllfacMUl^ m 3 II 

33. 11 3/> 3JrT TT^ 1PI: 3&>l 13311 

clt ^ wft 3T*R fq^q TF^T: I ^T:? ^ 

<T iRr II 11 

23. The word Prana also essentially refers to Lord 
Vishnu because of similar reasoning that the char¬ 
acteristics of Vishnu such as being 3flpati (hus¬ 
band of Goddess Lakhmi) are attributed to Prana. 

H ^fdtfireauiqj i 30 || 

3*. ii #> afrnytfii 

'jqlR: 'iqlRnf^is«\qi-cq q^q -T <q*qqj ^1:? q<.' J urqqi'iiq s 
«fPJlKHl r«|TKU|ir«WHl^| fa ^ W |fa ^TtfrTT: 

24. The entity referred to by the word Jyotis also 
means Para Brahma because Jyotis is described to 
be unfathomable by all the sense organs because 
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AdhyClya-I, Pada-I 

of its immense potency, which is the feature of 
Lord Vishnu Himself. 




25. 




26 . 


II W H 

11 afib fWT ^dli<|uiPl^lTh!|| 

% afciRmi 

^3, ^PrgfciwiFrahT^T ^ra'vioijsrcra- 
^v50^T: TrfWTORf 'IW3iivw«IMl faujtfd %| ^T:? 
cT^IT fir % -h*hiti*JT 1 ii"ii* j i c t><Jc c tf^iP htI* i <A^fd lq wj i): 
‘IW*1SW4M<«IJlfoMlfe«W ^Rfell cTFTRf^pf 
(qwj[)<fil%(nfHrqd <Jt 1> cl^rniR I cPIT (olwJ^qT 

iiN^ir^i^^rTirnrHTiei^H ai+JiFT mwi 

JlfaHKHlRrM#!: I cTSTT ^ *4R: 1 Rm I 

The term Gayatri used in Chdndogya fjruti does not 
essentially refer to the 24 syllable Gayatri Chandas. 
Because there is Vedic evidence to prove that Gayatri 
means the one who protects and who sings in joy, 
which means Lord Vishnu. £ruti preaches that it is 
how Lord Vishnu is to be praised. 

II 3& ^d l RMK^M^nMM^V^cn^ afelR^II 

TT3fac*TFTFffrT: I T^f J|W41VK«|M ^ci:? 

T£? ^M^dlJjdfeM^TblM <TFI rf 
Wl 


Further, the word Gayatri should refer only to 
Lord Vishnu because having described Gayatri as 
the one with four Padas, the f>ruti describes the 
four Padas as - All the beings, the Forms in 
Vaikuntha, ^wetadweepa, and Anantasana, while 
this description is applicable only to Lord Vishnu. 
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1130s 4M4VIV4NM SSa IRV9II 

TTm^fcT^: 

^$4 fawctusmW ^5 f^F ^ 

° so 

3tM^| r^kldUr^OT M«INraif^T«f:II w I 

We cannot argue that because different character¬ 
istics are attributed to Gayatrl and Jyotis, they 
should not refer to a single entity called Vishnu. 
For example, Gayatrl is described as an entity in 
Dyuloka, while Jyotis is described as an entity 
beyond Dyuloka. However, the two features can 
be mutually reconciled by proper definition of 
Dyuloka according to the context of description. 


II II 


II 


SbllVIl 


fauJjJci | -^T;? 


v cii xjjiT: 


1:11 VII 


The word Prana appearing in the Aitareya Sruti 
should refer to Lord Vishnu only and not to Indra, 
Jlva or Mukhya Prana, because the various fea¬ 
tures of Vishnu, such as being worshipped by all, 
the term Brahma are repeatedly mentioned in the 
same Prakar ana. 


II aa> -5T 


fgcfcmf wh 




Trf*T5f TlfcT 


TIM:! T ^fd Yta:l :I 
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Adhydya-L Pada-I 

^ TIM: I cMI 

^1 ^f:? aqfFRI^ WRT: 

^P^lP^P^^H^: dilFisftd dffllP*cJI«f:l ■qsi 
ft* dtflkf I 3lfa <HpM<+»4- t llcHH: 

^MRIMF&TFI *JHT fastf <KmfecM*f:ll Wl 

29. While being preached the Bfhatl Sanasra by 
Vishwamitra, Indra seems to make a statement 
that he himself is Praiia. However, the correct 
meaning of his statement is that Lord Vishnu is 
all pervasive and Lord Vishnu himself in the forth 
of PrSna also controls the activities of Indra. 

3 °. M afio cim^^afibn^on 

3 ^ T^l cim^eH^ 7MT SRPrffafoTCTCT c||M^P<(: 
3T? *FpW{, ^ FIW H^fd+HHI* I ^1 ¥IHS<JNWI 
Mfcd Wfm VII^H-d^fHl d^WI 
JIluibsPHPd ot|M^i:| 1 ^N^M*f:ll 11 

30. Vamadevamuni has stated that he is Manu, mean¬ 
ing thereby that Lord Brahman was pervading the 
form of Manu. In the same way, die statement of 
Indra that Prana is he himself, should be inter¬ 
preted to mean that Prana in him is the inner mo¬ 
tive force. Thus, Prana in this context, should es¬ 
sentially mean Brahman. 

ffcldctllRtS d*iPlUf a&ll^ll 

Yl dl^cfTfc *0 <=l Pd * H l' 

^ 9^^3114 3FI ^ fawjRPd 
■^1 ^d:? -^yiHlcfl T ^ fei'Sj , fa<hl:l dfctrt^Hi 

P+M^H'd^pH-^HpHcMd 



Adhyffya-I 
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Pada II 




32. 


33. 


33. 


II «4j|dtc|l^eb^U|^ || * || 
ii go Tfcfcr y^i^Li^vii^3i>imi 

<J^IHH'^RjJ <RJ, HKWUIUsI]' 

ir^N i <®ri^i ^t:? -^ci^r 5f^r 

HltWU|c||fatfh ^lRyRl^5l^K^ | J|lReM«i:ll 3311 


The characteristic of all-pervasiveness is applica¬ 
ble only to Vishnu and not to entities like Sun, Jlva 
or Prthvl etc. because the entity described in this 
Prakarana is termed as Brahma - which is famous 
in the Srutis to mean Nar5yana. 



3 &IRII 


3TWM ^Tl #T:I W ^ 

f^fepTHT^m: dRiMd^i ^ *jNraf 

^HIUIHI ^rS^Rgrf^JoiHf dN^- 

fawjUl ^Tcf IRRf:ll 33H 


Vishnu alone can be all pervasive entity because 
all the descributes of an all-pervasive entity can 
be justifiably applied only to Vishnu and to none 
else. 


V*. II afio ’T TnftT: 3&1I3H 

3 7T^ T^«fl rntt ^fa:l 3nfl^ cfTl T ^p:? 

3T3TT^:I T^cFFT : 11 3*M 

34. Jlva or Aditya cannot be regarded as all-pervasive 
because it is difficult to conceive that only one Jlva 
or one Aditya can pervade different bodies. 



12 wsj gsrtffw 

I 3^4f|: *i4*ld*Rd 

«nlR«li I <PTT ^ cTrr^^cfrKfv- 

^*d<lffH«f»«R ^Tbfitfd *tR:ll II 

31. It may appear that the features of Jlva such as liv¬ 
ing for one hundred years and those of Mukhya 
Prana such as the use of the word Prana itself are 
narrated in this Prakarana and hence Prana should 
refer to Jlva or Mukhya Prana and not to Vishnu. 
This interpretation would not be correct because 
Prana has been described to be the subject of dif¬ 
ferent forms of Upasana namely Antah, (inside), 
Vyapta (all-pervasive) and Bahih (outside). There 
are relevant Vedic quotations in this regard and 
these different approaches of Upasana are relevant 
for the different eligibility types of Upasakas. 
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11^0 afiblWII 

^[fo ^[cHUfaPd^ccI^ xt VlUdUd 
nfs«*«t»^^ c^H^II^TPCXH-oq ^ ^foj *|4 «ici ^rif: 113V 11 

35. The all-pervasive cannot be the Jlva because in the 
£>rutis this entity is described as the object (Karma) 
and also the subject (Kartr). Jlva cannot have both 
these attributes simultaneously. 

it 3 & y re tRt y lm^ aSbiimi 

TJdto ?Ntfd ^5fpfo ^?RT5^FqR%nrjpfe» T^^fl^reqfg^pJT- 

sijyjfisl ^ Tfcm ^r«f:ii 3^11 

36. The word Brahma cannot mean Jlva because in 
the fjruti there is an emphatic reference to the 
Mukhya Brahma who can be only the Supreme 
Lord. 

II 3fib -pj^TET akll^ll 

*T ^ ^fo for 

3 -JSI^foTlfoPjfo^Rr^ Wl»(l ^ 

Wf:ll ^V3II 

37. The all-pervasive entity is Vishnu only because in 
the Bhagavad Gita the Lord clearly mentions that 
he pervades the hearts of all the living entities. 

3<£. II 3Ttf«tf4>fce|ra<eq^Vn ! ee| %fo ^ f*WI®TWT 

^ a&i ivsii 

^ffofo -^fosnfoi^Rn?!- 

dgjR^llcfl ^TFT^foFI dT^(dfdtlf<HI 

dTPr^i-cq | "^fo "^fo ^ I 

^gd:? frtT fo^dfodfoq^ftfd 7fo:l H ^ tfo 

Ph^i^^icU TTcfTr^+foi^ifo^i fowiRdfoiw^icfi cT«n 
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Adhyttya-l, Pada-II 

■g H I ^fclfcT^KlHI T crfgfte 

^:l oM I 9H4 foaft: 4>qH<r9*qHRqfdRctkl ^ g fach^fd l 
■*WTSS<FTWT ^nPf iJ5TSfa>^!raf**lfa: dgfcmik - 
Tfc*T*f:ll^ll 


38. We cannot argue that Brahman is not the all per¬ 
vasive entity on the ground that the entity is de¬ 
scribed to reside in a limited space and also that it 
is supposed to possess the organs like eyes etc. 
and an all-pervasive entity cannot remain confined 
to a small place and it does not have the organs 
like eyes etc. However, we should recognise that 
the attribute of residing in the small place of eve¬ 
rybody's heart and also that it has organs like the 
eyes, are described only to facilitate the worship¬ 
ping of the all-pervasive entity with those at¬ 
tributes. Further, it is possible to conceive that like 
the Akasha or Space, an all pervasive entity could 
also be confined to a small space. 

3S. || 3fio uufblUlRdRfa ^=r 3y)uj|<i a&>||£|| 

^NlRdRcMti) dSTOcfrldlHld ^T:? 

illRclRfa «IR:II ^11 


39. We cannot argue that if the all pervasive entity 
reutains inside the body acquired by each Jlva, 
then such an entity will have to experience the 
same happiness and miseries as experienced by 
the Jlva in that body. Such an entity is free from all 
the experience of Jlva because of its special capa¬ 
bilities. 
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II a n f a n flUMU I H II ? II 




xo. ii a3s 3 TtTT *uwttjsuii^ sbii^n 

3TtTT ^7 ^rDHjTbj^frn Pd^d | ^ r^t^fcT: I ^T:? 
dtM(!i*u|ldJ W3TFT ^tFn^THRTOJPTS^ «4PHPd 
^dH€Jd4lTh^lM4:ll Xo|| 

40. The entity which swallows all the elements of the 
Universe is Brahma himself and not AditL Because 
the word Qwrflchara - living and non living- has 
been used in this context, and it is only Brahma 
who has the capability of swallowing the living 
and the non-living. 

X*. II 3lo raiUUTttl 3&>IHo|| 

^4f farssrtfir Ptwjy+tuidcriiTTd 3T^r«f:11 x ^ii 

41. Further, all-swallowing entity is Brahma only be¬ 
cause this attribute described in the Prakarana of 
Brihadaranyaka related to Brahman. 


X*. 


42. 


II II 3 II 

ii so -rgi uf4mdi<q i 4 1 % d^hn^ afeuwi 

crf^tfa fct-eHrdMRu il tlH I ^cf^ I a=nc*TT^ 3tlfo ~RTcfrt% ^fxm 
■5RF pH«dlfdfd $PdWpMd*^ftd^4>4M>cl4lTblll SlfiqRT- 
IkMUsMPdw^ 4)4 im{I | ^T:? % Wll4 ^FT 

F^FT 3lfa^ dWlfecdtf:1 fel*i«4H FF^njFlfeJF^- 
%^FT 41 44ft ^d^Pd I P^Mddl Ulfli^U^I- 

ftsRRSfFT FFT MHfoH^Pd fldldTbcdlft<*l«f: I r*3 11 


That entities residing in the space of Hrdaya in 
the context of enjoying the good fruits of Karma 
are the two special forms of Brahma viz., Atma 
and Antaratma and not Jlva and Ishwara because 
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Adhydya-I, Pdda-II 


this meaning has been clearly indicated in the rel¬ 
evant Sruti. It is they\vho enjoy the good fruits of 
Karma. 

*3. II 3S> 'RtftNUIIxcl sSoll^l! 

^ ^ ^ -sftor ^T«f: | p*} 11 

43. Further, suitable adjective have been used in this 
context to bring out this meaning. 


II awtlfacMUIH^ ll X II 

>r*. ii afc -awrl: a&ii^it 

c^T: ^fuT:? WRh 3T^ SIWcp 

44. The entity which enjoys the status of being inside 
the eyes is Lord Brahma and not Agni. Because 
the attributes Amxtatwa and Abhayatwa described 
here are applicable only to Brahma. 

v*. ii & ^Hifcom^yu^ akiiq*n 


cKfa»dl^lSWlTi»*MI WT&TTcf Tlftt 
■ 3^7 of! || ^|| 

45. The capabilities of the entity residing in the loca¬ 
tion of the eyes and also the location-specific at¬ 
tributes are both similar and they are both relevant 
for Brahman. 


11 acb 



fog TM sT?tfcT 


: 11 V^ll 
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46. 


*V9. 


47. 




It is also explained that the entity residing in the 
sense organs has the attribute of possessing per¬ 
fection and complete bliss and these are applica¬ 
ble only to the Supreme Lord. 


II to 



&ll^ll 


gt!*rawil3df#IHi '5^1 ^FpTTI 
+14^91^:1^: 3rM: I ^ WTcftfa gcPrfWTTSET 
*V9|| 


For all those who have acquired the true learning 
of the various Vidyas, the ultimate destination is 
Lord Brahma through the support of Vayu. It is 
therefore necessary that Antara Vidya should es¬ 
sentially refer to Para Brahma Vidya and not to 
Agni Vidya. 

II 3Hc*fayrU« , WMc||T* : | %T: afibll^ll 


f<R: 3rf^T:l *T I ^T?T:? 

cTFTTfq 

dWI^PlriJHclWRI^I ST^TTf^ift^FT 


i: 11 *£11 


48. The entity residing inside the sense organs and 
controlling them cannot be Agni. Because Agni is 
a Jlva and it is under the control of another Jlva 
which again will have to be controlled by a third 
one and this leads to an Anavastha-unending 
chain. Further, it is impossible that one Jlva who 
is himself regulated can regulate others. Hence, 
we should accept that the Supreme Lord resides 
inside the sense organs. 
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Adhydya-I, Pada-11 




49. 




50. 


m. 


ii ii q n 

ii 3& a^Npy^eiif^ afcnun 

3TTr9R^Wird fawfa 1 T WTlft: I ^cT:? 

3 Tfq^Tlf ^3 3 qf^WIRqTf%I^lRyi<u^I 
crfFFf SRBlffafaTI rTFT V ^ ^fcf ^ WFIT- 


:ll ^11 


In all the Prakaranas dealing with the Gods, 
(Adhyatma Vidya) the entity residing in the dif¬ 
ferent Gods and controlling them is the Supreme 
Lord Brahma only because the attributes relevant 
for Supreme Lord are described in those places. 

ii afc "er wiftod^IPMHiMi^ a&msu 

Fffif ef>ir4<r1^c^'WH,l TO 

"TI ^:? cTSbW 3imwNtnTWT' 

:ll <v>ll 

The inner motive force cannot be either Pradhana 
or Jlva. Because their special attributes such as 
Trigunatwa (being bonded by the three gunas viz. 
Sattzva, Rajas, and Tamas) and Samsdritwa are not 
described in this. 

fc 

II a£b||^o|| 



I % q*+iiqj BPZff^TT: ^iijqiJf-q 
3P?trfl3^R: f^TRT^R fftl 3RT»lfPm: 

I TfffnTI d^Hl^lflO 

'ii'tiqfHlcqsf: 11 ll 

51. Further, Mfidhyandinas and Kdnwas consider Jlva to 
be quite different from the entity which resides as 
an inner motive force. Hence the inner entity can¬ 
not be the Jlva. 
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52. 


m. 


11 II ^ II 

II 3& 3T^Tc^Tf^pT^t ETOfrfr: 3&IR$II 

«T^Tc^rpW : ^TT^TMT ^rFT^R^nf^MWT- 
fq'djta 5 n^cqifs: I ^T:? *Fifa^:l ^iAh<.- 
^fcT ^rflcqiftcqsfilMII 


The entity having the attribute of being invisible 
and non-existent referred to by the word Akshara 
is the Lord Brahma himself and not Prakrti, 
Chaturmukha Brahma or Rudra. This is so, be¬ 
cause, the special features of Supreme Lord 
Brahma such as being the subject matter of Para 
Vidya is also described here. 

ii 3-0 faytw^zre^yTreif -eraSbii^n 


^T: fo|^t|U|^^^||vjf^| yfd^lg^ shA^tUh^*^:! 
^l4*{Tftfa^lklJ dWI^Id 
:ll *rill 


53. The Chaturmukha Brahma or Rudra cannot be the 
entity having the attribute of being invisible be¬ 
cause such an entity is described to be Sarvajna- 
Omniscient-which cannot be the feature of 
Chaturmukha Brahma and Rudra. Further, the lat¬ 
ter are clearly stated to be distinct from such an 
entity. 

Vtf. II a£b &IR3II 

WT: H^cl ?fcf 
Rli u l+1 fawjWcM«f:ll V#ll 

54. Further, this entity is described to possess the lus¬ 
tre of the gold whereas all other entities have a 
highly mixed appearance. 



Adhydya-I, Pada-II 
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II 



II 'S II 


|| a& TRraKUlVK^MI^ 3&>l IT*II 

^ I ^cT:? SFlTfsr^:-?TWR^IFT 

^HT?KFT 3TWT gdKRH^H f^lWTT- 

f^T*f:ll <^ll 


55. The word Vaishwanara having the characteristic 
of cooking everything (Pachaka) essentially refers 
to the Supreme Lord Vishnu and not to Agni be¬ 
cause the word Vaishwanara is further character¬ 
ised by the word Atma and the latter applies only 
to Lord Vishnu. 

|| 3~b WltePd afclRmi 

wfnnilH, fciwil^mrii^ 

^wnfsraFn: 

^M«J:im^ll 


56. 


V\s. 


We can infer that Vishnu alone is Vaishwanara, 
because in the Bhagavad Gita Lord Krishna says 
that he himself takes the form of Vaishwanara. 


11 3fib y i^Tf^«ltyrT :M f ^g n P % fr l ^=T 

rbroffert akiRS,ii 

^1^:1 ¥Klft«T: 3lPH¥K^Hlf*nFT"T- 
r=tf^n^-lf<c*4sf: I 3PrT:xFa'wi'iiq v TTTkRRTcfFlRr^ 

H l^wj: % ^PiWfn %T 1 ^?T:? 

cfsjT «j^m^ii^ <wi*hI^ii- 

f^T*f: I cPTT ^ ai^iR^fdfd^-Hi fqwft uiqq^Kdiq a(g<l'tT 

h<*m\ fqwjj^i stPt ^ iNPn: $wfk 
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jRRpnftfan 


^?T5^T ^l^PFT faulted 3 ^H | U|fcl4PHPd 
*jfddHJ I HV9II 

57. From the words such as Agni and also from the 
attributes such as Pachakatwa, HomUdyUd-hClratwa, 
Garhapatyangakatwa, etc.’, we canot argue that 
Vaishwanara cannot mean Brahma because the 
words like Agni and the attributes of Pachakatwa 
etc. have been presented to facilitate Upasana. 
Further, the use of the word Atma and also the 
fact that it is Parabrahma Prakarana confirm that 
the word Vaishwanara should mean Lord Vishnu 
only. Chandogya Sruti describes Vaishwanara to 
have the attributes of Purusha who is well ex¬ 
plained in the Purusha Sukta. 

^6. II T IJri &IRUII 

^TcTT St^lf^qn ijjf d^H-dHU^^d ^ 

^1 ^:? iHM'MtNIdWKlRddl^cttf: 11 H^ll 

58. The word Vaishwanara does not refer to Agni or 
the Tejas (one of the five elements) for the same 
reasons that there is the word Atma. 




II 3& ^ntyl4U|friW afibll^ll 





aq^Fnf^rfhrlRI^ 97 * 1 $ dTNMfetHlW' JlftpKWPff 
dxblrdtf: 11 mil 


59. Jaimini clearly believes that the terms such as Agni 
refer to Lord Vishnu through Mukhya Vrtti and 
that this approach does not create difficulties in 
using the word Agni in the normal life to mean 
fire. 



Adhyaya-I, Pada-ll 

^o. ii ar ftjoqykR^ i ywaq : a&iRSil 
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60. 


aqfqoq^: arraiTfc$ i 

-iCjf ii -iW i 1 11 r^i i i -l rii TTTT - gfj o nu i no jh-j i jA u^ir a i ic ~ i i 


Sage Ashmarathya believes that when we perform 
Upasana of Lord Brahman in the Agni Suktas, we 
realise Lord Brahman who manifests himself and 
hence there is no conflict in interpreting Agni to 

mean Lord Brahma. 


II afio 3Fp4^<yfc?R: aubll^oll 

«IKR4TblrM«f: II 11 

61. Sage Badari states that We remember the Supreme 
Lord even while performing Upasana with Agni 
Sukta. 

ii aCb a&i 13^11 

% WTT^I cf % 3fe[I gf«rs W 

^fafdHd cM MldHI«W(d I dWt4fapH: I 

wti: 3l^lR+iThl4m«hHlH^lRyirkl^dl^drdd^Pn 

tjjt»lRPl<W $c4l£c*l*f:ll ^11 

62. Sage Jaimini argues that by doing Upasana of 
Brahman with Agni Sokta we realise Agni. 3ruti 
says that you realise that which you worship. 

11 afi> aroufti aSbii^u 

*isifWd>:l fdy^l ai^i^iqiHdPd I drwd^i 

415-nft fdbdfa^KJI: ^cPT: ^rfcTWfRdl (TFTTd; 
f4®jqRc£|T ^MlRMlRMddlfd ft^rlTI °FjcT:? aj^ft'Rd 
cI?W , Md<dcyi'4^lBlild^lRri|4:11 ^11 

63. The £>rutis consider that Lord Vishnu resides in- 
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side Agni, Varuna etc., as their controlling force 
and hence the different Stiktas being called as Agni 
Sokta can be justified. 

ffrT MMIWIWW 



AdhyCiyci-I 


15 


•Pada in 


\ N 

K*. II afio W¥l<m^aSb|ISII 

Tp^lflNdH *rfF#fd cfWlTt>W'f^lPwfel4i d 

c^RT:l djcf:? W^Kkf ^ WK: t^K^ld- 
9l^dMcbici|VKlM«f: 11 ^tf|| 


64. 




65. 


Lord Vishnu is the only resort for all the worlds 
like earth, heaven etc., because the world 'Swa' 
has been used in the relevant £>rutis and Swa 
means Atma which in turn means Brahman. 


II sfc 3&>II9II 

^TTOTWT d fauJlU-n: I f¥ ^ did:? ^tL'IM^"-M- 

^TT^Tl^l dTdwfoddj 
■gddWdd^dddTdFT 11^11 



The Resort for all worlds like earth, heaven etc. is 
Vishnu also because it is proclaimed in the £rutis 
that such a Resort is the final destination of all the 
Muktas and this characteristic applies only to 
Vishnu. 




66 . 


II &> aSoll^U 

dll ^^HHRl4yiMlui|iidMI^MdmidA: 
^dPxddAII d>RrHc{ dJtd^Miis'h ^J*dreiTddd d I d[d:? 


Rudra or Pradhana derived by means of deduc¬ 
tive logic (Anumana) cannot be the Resort of all 
worlds, because the features (terms) of Rudra such 
as smearing the bhasma, or being ferocious and 
those of Pradhana such as being the origin for three 


26 vmgpffi&n 

gunas, are not described in the relevant srutis. 

na£b wmper akimi 

^ ^pqi6ii««i'ilHW*f:ll ^V9|| 

67. Jiva or Vayu cannot be the Resort of all worlds 
because of the same reasons given earlier viz. use 
of the word Atma, being the final destination of 
all Muktas, and not including the terms and fea¬ 
tures of the others. 

$ 6 . II a& ^oiin^vilrf afciimi 

68. In the £ruti " Anyameesam", the distinction be¬ 
tween Jiva and l6a is clearly brought out and hence 
Jiva cannot be the Resort of all the worlds. 

n a& imnin^aebii^ii 

3H5H?I-4I | 

1 ^T«f:ll $%\\ 

69. Since we are dealing with the Vishnu Prakarana 
in Mundaka, the world I$a refers to Vishnu only 
and as such the term 'Anya' signifies the distinc¬ 
tion between Jiva and Vishnu. 

V9o. || afib R«jft44<iiuj|«e| aSbllvsu 

$!N41«l%f^wTcqift«U«WlTb «t>44»dliM41«tHr^r?ld^M- 

1 ^ crafts 0(|=«|fHc4|«f:ll ^90 11 

70. Jiva and Iga are different entities because in vari¬ 
ous Gratis l£a is described to be existing without 
dependence on the fruits of deeds (Sthiti) (Karma 
phala) and Jiva is described to be dependent on the 
effect of the deeds (Adana). 



AdhyClya-l, Pflda-III 
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71. 




II ^MlRlehlUli^ll ^ || 

11 ^JTTT 3&I 1411 

ftwj^ I ^cT:? UJWKI< 

HIM Rift cT^rir HIHlR^dltiHd^ ^sfwn- 
^fa«f:ll ^*11 


The word Bhoma used in the £>ruti, meaning com¬ 
plete or full, refers to Vishnu only because such a 
complete entity is described to be one with Per¬ 
fect Bliss and Superior to everybody and these fea¬ 
tures apply only to Lord Vishnu. 

II a£b afcn^n 


72. 






The terms Bhuma refers to Vishnu only, because 
the features like All-pervasiveness, Resort to all, 
are described and these are applicable only to Lord 
Vishnu. 




73. 


II 3T %U l PMcMUmj | * || 

II £o aTty4W«Ul<rft]'t: 3So| l^o|| 

3T$R cTST ii,dRc4$K*i«\qi-'*i $niN ^ Rioif'R:I ^T:? 

arfTFR^^rt iJ.dRHdelrW ^fcT 3||«hMM- 

, 'RT«ft|K+co|JHe(U||R r ^«f: 11 11 

The word " Akshara" appearing in the Sruti refers 
to Lord Brahman and not to Sfltattwa, because it 
is described in the same 5>rutis that all entities 
which have the ^rJtattwa i.e. Chit-Prakriti called 
Akasha as their final Resort, are also all ultimately 


I 
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74. 

75. 

W*. 

76. 


held by the Akshara and this applies only to Su¬ 
preme Lord Vishnu himself. 

ii afe -qT*r uy r uHiti afcnuii 

^ 1RT:I "HI 3TC5»<l-d’tjfcT:l fawfitWWIs|£e| Wtfa 

■q^TF^T ^dl^Thll aftftft H 


Akshara is Vishnu only because the phenomenon 
of holding all the entitites upto Akasha , takes 
place through the command of Lord Vishnu. 


II aCo 


aftn^ii 


wim 9r#n8^rto?i: 11 vsm i 

The word Akshara refers to Lord Vishnu because 
the features relevant for the other Prakrtika ob¬ 
jects, such as Sthoulya (massiveness), etc., are ne¬ 
gated for the Akshara and non-Prakftika features 
are applicable only to Lord Vishnu. 

II HdfohtU TH J ffflfa chuffachtuiH' II X II 
ii afi> afcumi 


The word "Sat" used in the £ruti (Sat Eva Soumya 
etc.) means Lord Brahma because it is described 
that Sat is the one who perceives everything and 
this feature is applicable to Lord Vishnu himself 
and not to Jada object. 
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11 MV M 

W9. II 'Srfoaj: &IIWI 

^ TO ■JTOt^F c||«d)cM*M<IWkrMI«hl¥l 

H $J ^nf^: | ^cT;? t? 3IfiqT ^H^dMI^rMI- 

^W|ct4lTbr4 J ldm^rdir^«T ^q?f:|| V3\s11 

77. The entity described as the one residing inside the 
limited space of Hfdaya (heart) is Lord Vishnu and 
not Jlva because in the later portion of the Sruti 
the features such as being free from all sins and 
evils is attributed to such an inner entity and these 
are applicable to Lord Vishnu only. 

V9£. M £o J|fdVKI«TT <TOT % ^ET &M3VII 

if ^trrrerc*f si^Nri 1% ^ ^TcT: 

3TTT^T «fSTI 3lfW 

3tT^I 3T#q TO'^Wt 11 V3C11 

78. The entity described as residing inside the heart 
is Lord Vishnu himself because Daharastha is de¬ 
scribed to be the one who is reached by all in the 
state of deep sleep (Sushupti Avastha) and also 
the word Brahma has been used in the same con¬ 
text. Further the feature of residing in the Vishnu 
Loka which is held by the nectar-ocean called 
"Aranya" has been attributed to "Daharastha". 

V9S. H aS> SJ^ET &M*^U 



30 




gR^TEfl drHH I WHKPl ^ ^HUsMHKPi 

^Tdt Pd^^d 3rTvqj 3TPT Pdbu^H^H : 

3Tlw^TW^T^T^ ydu|l^r4^:ll V9^|| 


79. The entity residing inside the lotus-like heart is 
Lord Vishnu himself, because the features of be¬ 
ing Resort to all, the greatness of being Supreme 
to everybody, being free from all blemishes etc., 
are described in the Vajasaneya Sruti. Such cor¬ 
roborative evidence confirms that Daharastha is 
Lord Vishnu himself. 


60 . II a£b a&ii^ii 

PcNI^hPhPcI ^ 

^nf:ll <io|| 

80. In the Taittiriya Sruti, it is well known that Vishnu 
is described as the entity residing inside the lotus¬ 
like heart. 


6X. 


81. 


ii 3-b $dtminyifai 



3/>IIUII 


IcRWRlfq. ^F\ ^un^rH^cI ^ftcTR IcTO- 

^IcHd^l -Q5 WRlf^ ^ 

ffd "^Tl ^Td:? 3iu**iqiqJ 
%dHW3dMl^cdlft<lu i H I Wid^u|ra«wiM«f: I \6V I 


We cannot argue that since Jlva is referred to by 
the word "Etat" appearing in the relevant J?ruti, 
Daharastha will have to be Jlva, because the fea¬ 
tures like being free from all blemishes and being 
Amrta, Abhaya attributed to the Hrtpadmastha- 
entity residing inside the heart are not applicable 
to anybody other than Lord Vishnu. 
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6 ?. II aSo #>imil 

g7MT3^$l ^fdyft:l cWT ^ <JTKiq^ I Tf fl^H^olc^TKcii'WiqJ 
^fpTFT ^+lH^lftyd1c(:l <ld ^ fcWUr^: ^F*rai^l 
F C RTW Ffd % I ^cT: I <JdW6l«d ^cgrKdl+mdld, 
-grP TTcf 3rfcrora:i p 4)dHMHj grbSM p 
*^5 4FdMl^lfegu|<+>:l 3 ^ ^ dWlft 
fwf: W6RW 

82. We cannot argue that in the later portion Jlvas is 
inferred to be free from all blemishes and sins and 
hence Jlva could be the entity residing inside the 
lotus-like heart because the entity referred to as 
"Satyakama" in the relevant Sruti is emancipated 
soul which has realised its pure form. However 
such the entity residing within the lotus-like heart 
cannot be such an emancipated soul, since such a 
soul cannot be bound by the body formed by 
Prakrti. 

61 . II 3fio 31-imsTv^ MtlMVl: 2&>IRo|| 

T^l WT?f:l STTc^fcT SRTT«f: 

Mt^rdRrg'cWLKMIcHl^ ^ P pfatpf : II 61 11 

83. Further, the entity deduced in the present contexts 
is the Lord Brahma in the form of Jyotis or lustre 
and this is described as Atman. 

6V. II to 3TFT$$^ftfrT a&IR^II 

^fd I ^d:? cT^ 3rF 

fdx||W|rt|^e|(HrM3l WHfq farojh ^rP 

3mqPdT^I ltd gtgrP Pf 3Td Fc*l*f: 11 Ci 11 



32 




84. We cannot argue that since the space available in 
the heart is very small, the entity residing in the 
lotus-like heart cannot be the Lord Brahma. It is 
already explained that the feature of residing in a 
small space is specially meant to facilitate medi¬ 
tation (Upasana) and further, to recognise that 
even a small portion of Lord Vishnu is perfect and 
omnipotent like the whole. 




85. 




$ II 

II 3&> 3ub|I^H 

sf^Nl ^kT:? 'HI-dH ^HlPd ^4PHPd 

•h4(h<a facial fa W: 1 11 


The entity described as imponderable and inde¬ 
scribable in the £>rutis is Lord Brahman himself and 
not the bliss of the Jnanis because later in the same 
s'ruti, this entity is described to be such that it is 
reflected in the form of Sun who derives his shin¬ 
ing capacity only from the Supreme Lord Vishnu. 
The bliss of the Jfiani does not have this feature. 

II afc 3Tftr afioiR^u 


<Klfec«FM ^lP<^lft^d F44:ll 4*11 

86. Further, the fact that the shining capacity of the 
Sun is derived from the Supreme Lord Vishnu is 
corroborated not only by Srutis but also by the 
statements contained in many Smrtis such as 
BhagavadgUa. 
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ii n 


|| 3do VKM<3 UfacT: a£b|| 


87. 


66 . 


88 . 


^THoii^Pd £flH¥KdMc4d TrffcRT: I 
faRMd: I 31 ^FJ:1 ^cT:? 1dlHdfHfd f^T^WT- 

o|IHH^^dl«f:ll <iV9ll 


The word "Ishana" essentially refers to Lord 
Brahma and not to Vayu because the word 
Vamana appearing in the same Sruti, means Lord 
Vishnu without any scope for double meaning 
(Niravakasha). 

II sfio c[ (f^HTiryehl^l^ &H3mi 


3 ^1 3*JT ^ ■h4'M*^|Ih 14'"ll: 

3 <TFFTT fW: MRIWsIrt 1 ^3 

«4>Krc|ir^Rll ‘d«TT ^ifsakRFTFT Hdi lR<=brdId^l 
dl^ddfoyil^rdU^lciJ ^dKldlH^MI'qT^sfq 3 
^ «pr;|| 66 II 


The entity referred to as "Ishana" is described to 
be residing in the space of the heart which is lim¬ 
ited to be of the sixth of a thumb. This description 
is meant only for facilitating the Upasana by the 
human beings while other being like animals etc., 
are not eligible for Upasana. 


II 4<*>■(«i«t, II 6 II 

6%. || go d^f q dld*mui : Tlgq^#>IR5ll 

d^#! ^^i|iJi|M 3 bi||U|i ^ ^cfef 3 

t^Tfc^yFFFFrRTTfq < 4 <«Iftlc+>ulsf^cTI 3FT:? ‘FWFCT3I 
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*WSF3rbVl*f:ll 6 %\\ 


^TTWt 


89. Badarayana opines that it is not only the human 
beings but also the divine entities who are obvi¬ 
ously above the human beings, that are entitled 
to perform Upasana, acquire knowledge and per¬ 
form deeds because they have all the faculties such 
as special intellect required for this purpose. 

So. || aSb -farta: cMlunft 

<dKldl Ml Mu: 

I %l ^kT:? 

3T^=hyM: I 3#fcfT ql^H^uiluil ^ 

TJcf ffcT 11 Soli 

90. The state of subordinate gods can be attained by 
the eligible human-beings through special deeds 
and Yajnas. But if in the very early stage nobody 
had attained this state, then the question is whom 
would the deeds and Yajnas be addressed to. With¬ 
out anybody in the seat of particular gods, the 
deeds to be performed by the human beings, ad¬ 
dressed to the Gods may have to be regarded as 
futile. We cannot argue like this because at any 
stage someone or the other would have attained 
some status of Godhood in the heirarchy of gods. 

^TrT: £b|R4U 

foter ffcT ^Tcftl ^ciRlUKWefi^l ^ ^ aWRT^ItsafcRVl: 
WlfartdH ^dR^Wiqi «b«y^S^Hrtir<rd ^fcT 

%l URTT ^<c|TcH||^| cRI W 

■Rc^^TTI W?cT: 1 WITT Mldcbc^q 

IH9MH W^IKdldTr^lHI^ ^ *113:11 ^Vl'l 
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91. 




One may argue that at sometime there won't be 
any gods, and as such Vedas would be addressing 
to some non-existant entities, and that the state¬ 
ments made in the Vedas are futile and baseless. 
This is not correct. That the Gods are continually 
existent is confirmed by the statements available 
in the Vedas, by the clear perception of the great 
men and also by the use of deductive logic. 

II to 3TrT tret Pl<*lf5|^ aublR^II 


3TcT -qcf 

WI ftrZRST fatZRforaf: 11 S311 


92. Since the Shdbdas (words) are eternal, the continu¬ 
ity of gods explained in the Vedas has also to be 
accepted as eternal. 

3&ll^o|| 

atffriRfq gtfrnf ^rt' ^T: 

Rfk I ^T:? 

UHHHIH^ccll^ ^THT 

^Mrcll^l rTStfT ^ *T 

wrrnrfi# <qR: | JFK ^tF^I 

W $?kl 11 S3 11 

93. Even though those who occupy some positions of 
the gods get emancipated in due course of time, 
there would be many others who take their turn 
to occupy those positions and possess the same 
names and same characteristics. Hence the state¬ 
ments made in the Vedas cannot be regarded as 
baseless and untrue, there are many statements in 



the Gratis and in the Smrtis which corroborate 
these points. 

r*. n a3o aSbll^ll 

SR^R 4dHIH(%l'>hl<miclHJ ^fHpHNNl ^T:? 


94. Jaimini believes that in regard to some lores 
(vidyas) like madhu Vidya, Jyoti$toma Vidya, gods 
do not have the eligibility because gods do not 
aspire for fruits which can be achieved by such 
lores. 

V\. II 3&> ^rrfrrfa SJRT5ET 3&>ll^ll 

Rh<g.^imi t ii ^°imi *t wnferar h 

VaH 


95. 


Jaimini also holds the view that the gods who have 
already acquired the knowledge of all the objects 
are not eligible for acquisition of further knowledge 
which is instrumental for achieveing Moksha. The 
presumption here is that the gods who have the 
knowledge would have also acquired the knowl¬ 
edge relevant for achieving Moksha and hence there 
is no need for acquiring further knowledge. 

II 3&> ‘Mie* tJ % 3ub|l33ll 


iiwti 


dWI^H 


i ^T«f: I 
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96. On the contrary, Badarayana holds the view that 
even gods, who have acquired knowledge, have 
eligibility to the lores such as Madhu Vidya, 
Jyoti$toma Vidya and also further knowledge. He 
believes that by such knowlege, gods would be able 
to realise some special exuberance in their Bliss in 
the Moksha. There is no conflict between the views 
of Jaimini and those of Badarayana because Jaimini 
refers to the knowlege and to the fruit acquired 
therefrom, in which gods do not have interest. 


II 6 II 


II a&> 

aSbiiV*n 


fpRT % wmfi f f 

TM ^R u ll ^ifl °l u M c K^llf^vilA' J lr 1 i^: I 

TT^TT ^ T RT^T ffcT 


*TPf: I 11 


97. ShQdras do not have the eligibility in the Vedic 
lores. Further, it should be noted that in the con¬ 
text of conversation between Raikwamuni and 
Pautrayana Raja, the word Shudra is used not in 
the sense of the person of Shudra Varna but in the 
sense of one afflicted with great sorrow. Raikwa 
addressed Pautrayana as Shudra because 
Pautrayana was in a state of deep remorse on 
learning about the disrespect shown by the 
Harhsa. 
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R6. II 33b ^nWce||cHiay*i)TH:< fd^ aSo|l^hll 


I 3TKPI ft? 3^qd(l<2T ^^TKqi 0 ^ I s^fct 
ift: I fajW^IWdfl^kKqUHf^^ui %^Pfl 

fd^ ^ "3TFT | $rf^Tc^$THTTJ ^T 

fa\m: ^ J&tf : II %6 11 

98. The word Shudra in the context of conversation 
between Raikwa and Pautrayana cannot mean 
Shudra Varna because in the later portion it is 
clearly stated that Pautrayana possesses the spe¬ 
cial chariot drawn by Mules and from this one can 
infer that Pautrayana was Kshatriya and not 
Shudra. 


Soll^ll 


?T^: | arr^rf di^u^M^d 

cim^HRs<TO'f+IT^Tb^ 'tdHI^I 
r^'RMf^dTTIT ^JjvFT ^TTfapf ^T: ^fTO«TraifWTI^I 

’T cTPT «raif^ ^T«f:ll Wl 


99. The Vedas prescribe that for eligibility in learning 
the Vedic lores, one should have the Samskara of 
Upanayana. It is also stated in the Vedas that 
Shudras do not have such Saihskaras. 

\oo. || <13«J|e|M<u) -5T afioll^vsii 

I d'Vliqfd*<!<.«! UcH^lHIO^kM 
W&n W[x{: 'ftdHW ^PPT^ y<*dcdldj 3IWWHW 
uVbkl ■JHRI F9«f:ll *°o|| 

100. Gautama proceeds to perform the Upanayana 
Saihskara for Satyakama only after he was con¬ 
vinced that Satyakama was not a Shudra. This 
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clearly brings out that Upanayana Saiftskara can¬ 
not be performed for Shudras. 

Tj^szri ^L* ^nfM 

W: *jS\^fd ^ TTW ^f^llfu^R 11 

Wll 

101. Further there are clear statements in the Srutis 
which prohibit for the Shudras even the hearing 
of the Vedas and also learning and understanding 
their meaning. There are also similar evidences in 
the Smrtis. 


II d»UHlfaeMUIH, II ^ II 

\o^. II 3So 3fib|l^^ll 

ci^ftifd Pd^dl 1 ^T:? 

^Hl^l ^ddlPd cbHH?lP^dfl4^+cdPcd*?FT^- 

102. The entity referred to by the word Kampana is not 
the Vajrayudha as is commonly understood, but 
it means the Lord Vishnu because Kampana means 
the regulator and activator of the Universe and 
this feature is applicable only to Lord Vishnu. 


II ''dlMtfaehtuiqji *o || 

S 03 . 11 a£b afi 6 ii*on 

^S^rfdRPd ^AllPd^^Kcll-oifl Pdbu^d | Tf | ^T : |? 
pcl^ci ^HiWlfd $^fc*t«f:ll *0311 

103. The word Jyotis appearing in Srutis should essen¬ 
tially mean Lord Vishnu and not Jiva because it is 
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clearly specified in the Srutis that Vishnu himself 
is Jyotis. The word Jyotis considered here is the 
one which is known for its dual-meanmu as Jlva 
and Vishnu (Ubhayatra Prasiddha). 


*<>•*. M 3&> a£b|r** || 

<JTbc^lRr4«i: 11 ^o'rf I. 


104. The word Akasha used in the Jjrutis, refers to Lord 
Brahma and not to the physical sky because in the 
same 3ruti, Akasha is described to have features 
of not having name or form and of being Anuta 
and Brahma. These features are applicable only 
to Lord Vishnu. 


IIII W II 

*©H. n Sb afibir*9ll 

EhPHcMiRdlfd ^Th^H l Pwi MtHk^ l 
^T:? aTO^t HR ^ ^4fetal- 

«Wf:l "3W 

' qygflw i ft l ^TT ^ 

yi^HIcHHISRT^ ffcT I 

T d4R«wRlcq«f:ll \o\\\ 

105. The entity who perceives the Svapnas the objects 
in the dreams-is Lord Vishnu himself and not Jlva 
because the perceiver is described to have the fea¬ 
ture of being totally detached (Asariga) and this 
feature is applicable only to Lord Vishnu. We can¬ 
not argue that Jlva and Vishnu are undifferentiated 
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and hence both have the feature of 
undifferentiated and hance both in the Prakarana 
dealing with the topic of Sushupti (deep sleep) and 
that dealing with that Jlva is closely embraced with 
the form of Vishnu called Prajna and thus Jlva and 
Vishnu are distinct from each other. 

?jfcr«T ^T«f:ll ^0^11 

106. The word Brahma appearing in the S>ruti refers to 
Lord Vishnu and not to Chaturmukha Brahma 
because in the same £ruti Brahma is described to 
be the commander of everything (Isa, ISana) su¬ 
preme to everybody (Pati) and these features are 
applicable only to Lord Vishnu. 


ffrT Mg WJgZT Nfq 
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ii * n 


*ovs. ii ao» 


^ 3Bo||^ll 


STfifcmfl cT«TT ^ Tffi: 3TT^inf^ 

ironistai Yirfi^ri Tirarg fw^: 

^thch^^ ^ir^i^idMTwr^i^ai 3^ : 


ifFiF^nnir^jr^c^iEr^OI 


^T WHlft:l cR^5T:? 3TSqtf>fafa I 3T^Tx^5ftTT 
ifcT *gPd!M I <^foPd fMtai^TMfe^cIMrt ilfdMK^fd I 
3fiT WV$:\ ^F*T riff a^narrPlf^T^sq^R JFR 3tF 
SlflUp^cMlftl ^7Mr!|q: cT«n x| ¥ltk^qd»PcMtd- 

iJStt:l W Wft' g^cR^I cl«n HtHIcHd-^H Ph^tH 
Vlflu^ ^tcHcR^I 3TCTCft TWRI^I fcMWW 

fw?rpT wph iraisqtfnft^j^tjfpnra i <t«tt ^ 


jn;iri;rjtrtiJir'PirTJp^ i PT;->iMFP:JKnir>f , jr r 'piF: j [^frJFr4ti 


T&$:\\ %o^\\ 


107. The word Avyakta essentially (by Mukhya Vrtti) 
means Brahma and not Pradhana as assumed in 
some schools of thought, because there is clear 
evidence from the £rutis in this regard. It is be¬ 
cause Lord Brahma called Avyakta resides as an 
inner motive force within the Pradhana just as He 
resides inside all the bodies. Pradhana is also called 
as Avyakta in common parlance. Just as this 
wretched body of Jlva is subservient to the Su¬ 
preme Lord residing in it, Pradhdna is also under 
the control of the Lord Brahma called Avyakta. 
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\o 6 . II 35b ^ aSblRII 

*TCT: 1 ^:? <TFT 

^^Idqfh^Ky^rHpHTl^J^I^I tHT ^ 
3ldWf^MTb¥l«^Mc'dfM^«f: 11 *o£|| 


108. Only that entity which is very minute (Sokshma) 
is eligible to justify the essence of the meaning of 
the word Avyakta. i.e., unmanifest. Lord Vishnu 
alone has the capability of being microcosm and 
hence He alone can be called as Avyakta. 





&II3U 


^fafcT I 

^?T:? ^r^- 

^iH^I^I <TOT ’dMJIdSJ^PdPHpHdWlPH^d W# 

■gtf> T^T«f:ll *o^|| 


109. All the word having Panchaml Vibhakti indicating 
relative inferiority, are meaningful in the Lord 
Brahma because the features reflecting this inferi¬ 
ority are subservient to the Supreme Lord. Just as 
we often say that the King is victorious, even 
though the army subordinate to him was indeed 
victorious, in the same way we could meaning¬ 
fully apply the words of inferiority substance to 
refer to the Supreme Lord. 

ii afib ^<«iicmhitkI a&imi 


fabuiftcl <i<^q-miqj 

3Jc^T ^cd^HIdJ ^^c4IMtMP<VI^: 

W&\ 3 c*T«f:ll u°n 


110. The words like Avyakta, Jlva etc mean Para 
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Brahma by Mukya Vftti (essential inference), and 
not Pradhana etc. because later in the same Sruti it 
is stated that Avyakta should be understood by 
all those desirous of emancipation and that 
Pradhana etc. should be discarded. It is accepted 
that it is Lord Brahma who should be understood 
by all those desiring freedom from bondage. 

m. n a&> wt Hr afibimu 

^3 ^11^1*1 q<\Ia HUFT hIcihisjc! I mallei 

tfFnft sjtoccwfcilfa %tl ^cT:? % *TcT: W: 
wricfo era ■afcRra^ i aral ^ 

H'q°qfHcq*f:ll ttt II 

111. We cannot argue that in some 6ruti it is stated that 
those who are desirous of Moksha could adore and 
meditate upon the entity which is adove the 
Mahattattwa and hence Avyakta-which is next in 
superiority to Mahat-is described to be the entity 
which should be understood by the Mumukshus. 
Because, even in that 3ruti, Lord Vishnu is referred 
to by the words Mahatam Para. Since Lord Vishnu 
is superior to everything else. He is obviously su¬ 
perior to Mahattattwa. 

n ira*uTT^a&>ii*ii 

ycMU|«Hi^ -m ufinra 

112. In this Prakarana it is stated that one who performs 
Upasana of the entity described in it realises 
Vishnu Pada. In view of this, we could infer that 
Vishnu is the entity whose Upasana is prescribed 
here. 



45 


Adhyaya-I, Pada-lV 

*. 

sn. II a&> «¥4¥d 3&>I|\9U 

^ H«WK: I 

cf«JT ^ *RT: Tjef Wl«ir4«l 

Wlf^l dfew* TR!T: Hfr4>d*ftuil 7 jtt tfcT ^cf:l 
TlfilTO ^ Wt 37cft ^ OTFT 

113. In the relevant Chapter (Prakarana) Pradhana is 
not considered for explanation. Three themes 
descussed in that chapter of the Kathopanishad, 
in response to the three questions of enquiry put 
forth by Nachiketa to Yama are concerned with 
the following :- 

i. Pacified mood of the father of Nachiketa. 

ii. The lore of sacrificial fire leading to the heaven 
(Sumrgyftgm Vidya) and 

iii. Worshipping Lord Brahma. 

Hence Avyakta does not mean Pradhdna but 
Lord Brahma himself. 

U*. II 33b aSoll^ll 

¥WWI<fa*l«f: 11 U*M 

114. The word Mahat though most commonly used to 
mean Mahattattwa, has essentially the meaning of 
Lord Brahma because the basic features of being 
Great indicated by the word Mahat are essentially 
applicable to Lord Brahma and not to anybody 
else. In a similar way the word Avyakta essentially 
means Lord Brahma because the basic features 
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reflected in the word Avyakta are applicable to 
Lord Brahma himself. 

Uh. II 3-b|i^n 

d*NT^ yP^^WlPM xW^KfM ji dfd^: ^fd 
^PddcH PvitldNchdl dS^TWP^KW yPu^sft 

poiNJ^M+^^cn 7§d : ? ^Tdrfd ^ftT^:l TJ ddTft dTdt 
rdWJjc)M+^rHrMd 3d^^P=TCW<fal dF#? wHPd sjfc 
^Pnfd ^TT fd5'l t ll , HMlftri|«f:ll UMI 

115. The word Chamasa in its common usage, means 
the sacrificial vessel but its prime meaning is taken 
as head. The context of the debate on the prime 
meaning of the word Avyakta is also similar to this. 
Hence prime meaning of Avyakta would be lord 
Brahma and not Pradhana. 

ii ^iUdt>M*mPych<ui^u ? n 

ii -yUd^MsbuiTj ,ttot iratarafcii^oii 

3 ^Ttfd: vniilfdll ^rtlP<dm>d>^Tdtl^KdM 

d^d 1 ^iiird^HlP^I d£d:? % 7llfed:l "dq^HId, 

TF cT«d cTT dT T^dT: 

?cddTdfd^ MdPd dFTTftcd*f:ll UMI 

116. The word Jyotis referring to the Jyotishfoma Yajna 
in the context of a Sruti, has the prime meaning of 
Lord Brahma because this is how all the words 
are interpreted to refer to Lord Brahma by the use 
of various interpretative approaches such a ety¬ 
mological meaning (Yougika), more significant ety¬ 
mology (Mahflyoga) and the usage by the learned 
(Vidzvadrudhi). 
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». 

W. ii & 36011^^11 

^Tl cTSTT ^ 

- 'B^lf^'I^MI fqcujqirqc^S^leK'l'tJ: I ^ cflf^TSSterf^r^v- 
^MT§qM*t:l cTSJT WTTc*FT: 

e hHltJ'Hlc|fq<|tI: I ^cT:? ■^I^HFRR' 

^rft ai^lu^cA H^iAilJl^^chKlMwii^K: | ^fq ^t : ? 
«h<rml4^ir^l 3TFT ^ ^ TT^r^r^rPT faW: 
< ^<r^i*ifofllHm'iifcbjTt>r=iic]J rTFT ■H^i«^i®I^04^ u iq- 
T^n^FTW^frf ^T5^MlM«f: II **V911 

117. To interpret Avyakta to have the prime meaning 
of Brahma does not conflict with its use in pre¬ 
scribing or implementing the Karmas. Keeping in 
view the meanings in common usage, the ap¬ 
proach of more significant etymology (Mahayoga) 
will have to be invoked to derive the prime mean¬ 
ing. Interpretation of the Avyakta as Brahman has 
the purpose of facilitating Upasana or worship¬ 
ping Lord Brahma as an entity who is described 
by all Vedic words. This approach does not dis¬ 
turb the use of the same words for common 
wordly activities. For example, the word Madhu 
is used, in its prime sense, to refer to Lord Vishnu 
residing inside the Sun, and in its secondary sense 
to refer to the honey. 

11^ U^lMfl^iril*tuiHJ| 3 II 

W. I l3i-o T HHmielKfrl)<*,|r«ia£b||^9ll 

srfq 1 iwft: m^mhi 

P<VKc)m^| Mdt ^iftcTI ^:? -VHmHI^I «IW: «lp™ 
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fc^rPT^T 


^TPT 


:ll U<ill 


118. Here the words dealing with large numbers are 
reconciled to mean Lord Brahma. In the Phrase 
"Pancha Pancha Janah" the words Pancha Pancha 
refer to Lord Brahma in their prime meaning and 
not the five entities viz. Prana, Eyes, Ears, Food 
and Mind. All the reasonings, given earlier, justi¬ 
fying such interpretation, are applicable, since the 
entities like Prana, Eyes etc., are under the control 
of Lord Brahma, as such the words used to de¬ 
scribe the subordinate entities can also be used to 
describe the commanding entities. Further it is not 
prescribed that these subordinate entities should 
be understood to be eligible for Moksha. Lord 
Brahma has several forms which, though not dis¬ 
tinct from each other, can be distinguished from 
each other on account of "Vi^esha". Further, the 
features of the 'resort' and 'resortee' (Adhara and 
Adheya) are also applicable to the same Lord 
Brahma. 


W. ii aSo -gnmc^t afeimii 

^TT:I ^tT:? 3 ^ 

y^lRyfdMK^' UPTFT : 11 mil 


119. The entities which give the respective capabilities 
in the Prana, Eyes, Ears, Food and Mind are noth¬ 
ing but the different forms of Lord Brahma because 
it is only he who has the prowess to bestow these 
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capabilities and this inference is indicated by the 
remaining part of the text in the same fsruti. 

|| &> 35b 11 

■Q^T l arofw 

II 11 

120. According to a school of thought of the Kanwas, 
if Food (Anna) is not one of the given entities, 
Jyotis or the Brahma in the form of lustre could be 
regarded as the fifth entity. The two systems of 
counting the five entities with Anna as the fifty 
entity or with Jyotis as the fifty entity can be mu¬ 
tually reconciled by arguing either that Jyotis and 
Anna mean the same thing or that these different 
sets of five are meant for UpSsana by different 
types of eligible people. 

ii airaiiyiifsjcbTvmji * n 
II £b chKUI^H iM|cbiyilfc{tj ) 1UJT oimfi;girth 
3&1HIMI 

3TTctFT: aTFFTCTFflWJjT: 'Sft 

cbKUI^^^NH^KurcrNchichi^r^l^t^llR^ fwfl 
f^VD^^d I +|<U|^H T ^1 ^kT:? 


sr^BDagEiEaMiiasKmEaMil 


fin ^ii 


121. The entity Akasha described in the Sruti, both as 
the cause and as the effect, refers to Lord Vishnu 
residing in it and not to the physical entity of 
Akasha. Just as Vishnu was described in one con¬ 
text as the entity that cannot be fully understood. 


w 




in the same way here also it is described that en¬ 
tity inside the Akasha is the one that cannot be 
fully understood. 


II UMIcfeNinieMUinji || 
WZ. II 3&> TWI*Nlcf 3&ll^^ll 


T^cTt H^icMqipq'i: 

dMch^vittril^+KI^I ^TRT? 


*T^Ffl cRT: 


f:ll^^ll 


122. All the Vedic words by prime relevance (Mukhya 
Vrtti) signify Lord Vishnu by the special power of 
Drawal (Samakarsha), the same words could also 
be used to refer to the objects of common activi¬ 
ties of the world. 


II 3i> ^iR^lcf^ll^ll 
'^v^T*sf: 11^3 11 

123. Since the words, due to everday common use sig¬ 
nify the objects of everyday life, they are obviously 
well-known in those uses, concealing their prime 
reference to Brahman. 

II & ^^yiUlRHflfcSrd ^TTgUUSHWH a&UUII 
3TFT ^irarf 'Jieicfllcl qi^Hl % dl«t>l ffcT 

cRTftfa 't-MlRfcl %l <JcT:? ^WlcTfil<W^W 

cTcT^RTffWcRT ^TT^cT cIFTlf^f: 11 *?*ll 

124. Earlier many words were reconciled in Lord 
Brahma on the reasoning that the entitites denoted 
by them are under the control of Lord Brahma. 
However in many contexts in the f>ruti, it is stated 
that as Jlva leaves, everything dries up or that 
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Mukhya Prana leads .all the beings into activities, 
and hence it appears that Jlva and Mukhya Prana 
are also the controlling entities. This is not so 
because in all such contexts it is explained that 
Lord Vishnu is the inner commanding entity 
( Antarvami'l in Tlva and Mukhya Prana and it is 
he who motivates everything into action. 

ii 3S0 siantf uvhuikmmiuiiuPi 

&ll^ll 

cbHiRyldMKHHfM "3^1 ^5T:? 

fat ^fa STlffTtt fWI ffafa <T*fT 

ffafa V^dcii^yVHIc^ W «Mcq*ld'h'HdMPd 
^fafaTRfaf far r -ynfia^: we ^ 
3RT*TFTF1 dWflcM«f: 11 *^11 

125. Drawing away the words from their prime mean¬ 
ing of Vishnu for facilitating their use in wordly 
activities is also meant to promote knowledge of 
Lord Brahma. This* is understood by close scru¬ 
tiny of the questions put forth by Shounaka and 
the explanations given by Anglrasa, and also of 
the questions put forth by £wetaketu and the ex¬ 
planations given by Uddalaka. In all these con¬ 
texts the significance of the knowlege of Para 
Brahma is well brought out. This is the view of 
sage Jaimini. 

II afio d|cWWi||^3fib|Ro|| 

Wft <Wfad>^PM MPdMKHfa- 
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126. The prime relevance of the Vaidika words which 
apparently signify the worldly objects and actions 
(karma), in referring to Lord Brahma is meant for 
facilitating a consistent interpretation of the com¬ 
plete sentences of the Vedic text in relation to Lord 
Brahma. 


II 3&> 3&>IR^II 

WftsftTOBJ *W1:3rf^nf^:l felf 

^\9|l 


127. Sage Ashmarathya believes that the purpose of us¬ 
ing Vedic words to signify wordly actions and ob¬ 
jects is necessarily meant for convincingly estab¬ 
lishing the thesis that knowledge is the only in¬ 
strument for achieving salvation and not Karma. 
If the actions (Karmas) are explained in details, 
the ultimate futility of their results will be dem¬ 
onstrated and thereby the prime status of knowl¬ 
edge is clearly established. 

W6. II aSb 45hPimd TTcT mq i Hr^v l UM : 3&IR3II 

TRTrT^I«f:ll \^ 6 \\ 


128. Sage Audulomi opines that for every eligible per¬ 
son desiring to realise salvation through the path 
of knowledge, the performance of action (Karmas) 
is an extremely essential step for acquiring purity 
of mind and thereby realising greater devotion and 
inquisitiveness for true knowledge - JijnasS. Hence 
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the use of the Vedic words to describe Karmas is 
Justified. 

II £b|R?ll 

TRfart TOftl W: 

yfcIMlild jfo 

«bM<J»cHMwT fcEI*f: I 3f^cblftl«blR«b««IWdHI A 

M*T ifcl e^ll Wl 

129. Sage Kasa Kftsna holds the view that if we have 
to acquire the conviction that Lord Brahma is the 
ultimate Resort of everything in the world, such 
as Karma, deities etc, we should acquire knowl¬ 
edge about the Karmas and the worldly objects 
which are all dependent on Him. Hence the use of 
the Vedic words to describe the wordly actions is 
justified. 

II II ^ II 

ii 3&> y^fdv^i afciRVii 

H fir jj H«=|>ld:l i-Wr M^PiRrMl- 

^<Wy«JirMlR^llfel^KelM«^ W&{\ ^cf:? T^' 
^dfnld Ufd?ll<4l: 

•cii^hO^k^ 3PT*CT afstto: t-nifewsf: 11 \ \ 

130. Lord Brahma is referred to not only by words of 
masculine gender but also by all words of femi¬ 
nine gender. The word Prakfti and all such 
faminine gender words signify Lord Vishnu. It is 
only if such interpretation is accepted that the vari¬ 
ous statements and similies and examples given 
in the Srutis become appropriate. 
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ii afc ar fa^Mfryir se i a&mmi 

SlfawjFTT: dt^lldj HFt l fc q ft l 3Fffcm^- 

d^dM^l^aWS: 11 *^ll 


131. The word Prakrti signifies Lord Brahma becuase 
it is preached in Smrtis that Lord Brahma is in the 
form of his desire referred to by the word Prakrti. 


II afc ■HT^iW^iiiHHid, AlWii 

SRWtl SRIRI^NI 3*]4IHIdJ ^ 

I1*^ 11 


132. The feminine words like Prakrti also should sig¬ 
nify Lord Brahma because in a single context Lord 
Vishnu is directly described as both feminine (Stri) 
and masculine (Purusha) 

11 * an***#: MRuimi^afibn^vsn 

y«=t>fcmRu||H f^UFT drtUuiNI WPT <^qi«b<uil^ 

rct<"jWo4sf:ll *^ll 

133. The word Prakrti would also mean special action. 
Since Lord Brahma causes the transformation of 
the Prakrti and thereby demonstrated the diver¬ 
sity of his Special Actions, he is aptly described 
by the word Prakrti. 

SVtf. II 3fib iilPuM % aSol 13411 

f? ^IWd W^l^l- 

Tft^ ufdm^Jrl I dtHlrtl«J>c4lf<^rQi^!tKdM 

F^:ll 


134. Lord Brahma can be described by all the feminine 
words because in many contexts His capability to 
reproduce from his own body is well narrated. 
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IITTcPt faqi*9Uldlffc<3><ui4J | \s II 
II 3&> TT^T ^ ■ cinW R I I: 3&ll^ll 


'JdU^cl I oMIteMIdl: 

fg,<?Irb:ll ^Ml 


135. As a result of the reasoning given in the earliei 
sections, all the Vedic words- even those signify¬ 
ing Null and Void etc. would have the prime mean¬ 
ing of Lord Vishnu. This is firmly True and True 
only. 


wmzn^ 

■^r^ef: tn^u 


n yymwjiii: umki: 11 
First AdhySya Ends 



ADHYAYA-n 

AVIRODHADHYAYA 


Padal 


II 3b 


ii ^nicMuiH. ii s ii 

JHdchlVIc^NU^f 

3 b |R| 


^TcT: <4jdHl 

sn^FRfa for 

pc|UJjchKUMm<^ <rfgtf*fo 
HlfkKlw I 3TcT: 1 SJcffaT fdb^ebKUMi' 


RTf^^T ^cffoT 
i ^H\ I 



W^IT^FT^T 


IHHII 


136. We cannot argue that the Gratis which proclaim 
that Lord Vishnu is the creator of the Universe, 
become unauthentic because they are incongru- 
ent with respect to the Smrtis like Pa^upata, 
Sarikhya, Kanada etc. which preach that Shiva is 
the cause of the entire Universe. On the contrary, 
the Smf tis proleaiming Shiva's supremacy them¬ 
selves should be regarded as unauthentic since 
they are incogruent with the relatively more force- 
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ful Gratis like Paneharatra that preach the Su¬ 
premacy of Lord Vishnu. 

II 3&> a&IRII 

cT«n f*RTRT TR^TO^^Hf 

m^Mdl^ThLbdHIH, #Wn' ^ 

<j)dql<. , -q^ ) Hci«>4: "3 S^fTR^ ctminyiHi u q^^ 
^rHc4«f:II^V9ll 

137. It is actually observed in reality that even by per¬ 
forming the functions prescribed in the Smftis like 
Pashupata and by conforming to the Do's and 
Don't prescribed in them one would not derive 
the results that ought to have been visible and per¬ 
ceptible as stipualted in them. Hence these Smrtis 
are obviously not authoritative for knowledge. 

^ 6. II ■%!: fF: 2&>IRII 

I H^ki: 

F*T*f: 11^11 

138. For the same reason that often the prescribed re¬ 
sults are not realised in reality, even the Yogasastra 
deserves to be discarded. Yogasastra stipulates 
that by performing Yogas, first one would experi¬ 
ence sweat, then body tremble etc. but this se¬ 
quence of effects is often not seen in many cases 
of the practitioners. 


W. n £= ^ dyw rr aS°imi 

3TFT ^fcTcT^nftFJr^: H 3uT:? 
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HUIIHIU^ RTSflcU ^ I ?Ta^UmT 

f^T fH^4ci)l J IHlB<n(-NdfHr^«f:ll ^11 

139. On the contrary, we cannot argue that the Srutis 
and those Smrtis that conform to the Srutis, are 
not authentic because they have the special fea¬ 
tures distinct from others. Srutis are Apourusheya- 
unwritten by anybody and are also self-authentic 
(Swatah-Pramana) without the need of any other 
authority. Smrtis that conform to Srutis have the 
distinction of strictly conforming to the thesis pro¬ 
pounded in the Srutis. There is corroborative evi¬ 
dence in this regard. Thus Srutis and the conform¬ 
ing Smrtis are indeed authentic unlike the Shaiva 
Smrtis. 

V*o. II a&limi 

w arcrt 11 ^oii 

140. In the case of the Srutis and the £>routa Smrtis, the 
results of the Do's and Dont's prescribed in them 
are invariably realised by the eligible ones in the 
same manner as stated in them. 


II II } II 

3 3iftmPio<jM^i:i ^si'ftMi^ a#reiRr- 

"3RF: 3 cq-^aurM I ^3:? TJ5T 

^**K1 fc^RT 

I WT^I STjnfd: TTUffw^UPT^nR<T: I 
RTT^n' ^ : II V** 11 
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141. There are many statements in the Gratis such as 
'The earth spoke, water spoke 1 . In their apparent 
meaning, such statements seem to imply falsehood 
because earth or water cannot speak as they are 
motionless and inanimate. We cannot argue that 
for this reason, the Srutis are unauthentic. In all 
such statements, the reference, is to the command¬ 
ing deities which provide the inner motive force. 
The commanding deities have the special prow¬ 
ess of being invisible despite possessing their own 
bodies and being all-pervasive. They have also the 
special capability of entering the other objects and 
being pervasive despite the feature of limited size. 

W. II 3&> ^ 3&>l |V9|| 

3TfamfH^c|d|i|i ■qjftlfa: dMd’ujt) 

TOfafMHl ^T*f:ll WII 

142. The commanding deities are visible to the eligible 
Yogins. 


II 



II 3 M 


II 3&> amfctd uRl^MMMrclIri ^ 3&>l 1^11 


143. We cannot argue that non-existence-Asat (the sta¬ 
tus prior to existence) is the casue for creation and 
hence it is the the Master, because non-existence 
is essentially a Negative entity and it signifies ne¬ 
gation and as such it cannot be the cause of crea¬ 
tion. 



144. If we accept the thesis that Non-existence-Asat-is 
the cause of all creation then it would mean that 
at the time of deluge everything will have to as¬ 
sume the status of Negation and hence this thesis 
cannot be regarded as appropriate. It is generally 
believed that even if the effect is destroyed, its 
Upadana Karana has to remain intact and hence 
everything as non-existent is an incredible situa¬ 
tion. 


W. II Sfio -5T rj; 3&ll^o|| 

g I 5 g^ilcll gpT:? cRT 

145. We cannot argue that the thesis of total non-exist¬ 
ence after deluge, is not undesirable, because we 
have deductive logic to prove that something 
should exist after destruction. Creation is depend¬ 
ent on some-prior existence because it is creation 
and the example is the creation of pot with the 
use of mud which exists prior to the creation of 
pot. Similarly destruction is dependent on some¬ 
thing remaining as residue becuase it is destruc¬ 
tion like that of a pot. 

TO. ii afoimn 



cTc^r^fr 


■gw 3c*T*f:ll TON 


146. Further, the thesis that there is non-existence after 
destruction is subject to flaws because we do not 
have any example to corroborate it. There is no 
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roborative example (Dr$t5nta) in regard to the the¬ 
sis that Jlva or Non-existence (Asat) could be the 
cause of creation. On the contrary, there are ex¬ 
amples to prove that Sat is the cause of all crea¬ 
tion. On the basis of a similar reasoning, all the 
remaining theses-considering Jlva, Pradhana, Void 
(Sunya), Time or Nature (Swabhava) as the cause 
of creation, which do not have the corroboration 
with the Srutis-become discarbed. 


II * II 


W. II So »lleHm-d<|c|'MMIV^rWTeHlef>g^ S&l 1^X11 

wr dgWMNft: I cTFKFT- 

^cT:? "^RT: ' ? T®TT rNi 'ST^ 

f^RTTT TT^TcTT ^ OTt ^1:11 ^11 


149. It appears that in some parts of f>ruti, it is stated 
that in Moksha, Jlva becomes one with Brahma 
and hence there is no distinctions between Jlva and 
Brahma. We may argue that since Jlva has very 
limited capabilities and hence Brahma, 
indistinguished from him, cannot be regarded as 
the cause of the Universe. All this thesis is incor¬ 


rect because the statement of 'becoming one' 
should be interpreted to mean 'residing at one 
place’, 'having similar views'. In common parlance 
in the world, we often say that they have all be¬ 
come one when we mean that those who were 


earlier residing at different places have come to a 
single place or when we mean that those who were 
opposed in their views, have now become united 
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in their views. It is in the same manner, the state¬ 
ment of oneness in Mukti should be interpreted. 


cKH^c^' cTFT ^Ta^l ^cf:? 



150. Lord Brahman is an independent cause of crea¬ 
tion (Ananya) without desiring the support of any 
other entity because there are many statements in 
the £ruti which clearly doubt the availability of 
any other means or resort (Adhi$thana) in the 
process of creation by Lord Brahma and which also 
clearly state that Brahma is not sub-servient to any¬ 
body else and that he himself grants the causatory 
capabilities to all other entities. 

II 3/> iilMeia*: akll^ll 

■JRT: ^ TFTI 

TTCTlf 3^5fq HI^-McWd<WI*HfHc^:ll ^11 

151. If there was any independent cause other than 
Brahma then it should have perceived by differ¬ 
ent Pramanas. However, it is not perceived either 
by visual perception (Pratyaksha) or 3ruti and the 
applicability of an independent deductive logic is 
discarded in this context. 

ii irwseiraTFi afcii^ii 

I 4 ffir 

cTrqt WtfcT ^ rrfgTt^T : II 11 

152. On the contrary, there is evidence to believe that 
there are certain causal instruments which are sub- 
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servient to the independent Brahma. 

11 aSb 3TO^Sjq^TT%frT Wlttm dl<KIVlm^ 

afiollUU 


STO^R^Tl^l HW4ld)ftc4^WW^MdTT<iJ SWQvi 1 
C#^T: yH^uilWId^lRy^^^l 
^ ^ err a^ratf^riw^n^- 

V^NlfHcMsJ: 11 *<^11 


153. We cannot argue that in some Gratis non-existence 
of any instrumental entity has been stated. How¬ 
ever, the statement of entity has been stated. How¬ 
ever, the statement of non-existence is in relation 
to certain special attributes such as independence, 
manifestation, transformation etc. Such an inter¬ 
pretation is obvious because in the same Sruti later 
it is stated that darkness existd and Prakrti existed. 
Further, in the latter part of the same Sruti there is 
a statement negating independence to Prakrti ex¬ 
isting prior to the creation. 

M 32b Tjrfr: yp^RnTEET a^ll^^ll 


"STd^ '5&': cffcFTT 
did41 ^Thrfcll^l TT^RTTT^I 

dFHI-^Th)54lf4iJ|HM4l^ "5 tF '^TblhdPtf: 11 *<V*II 


154. There is a question here as to why Brahma who is 
totally independent, should require the use of any 
other means. The answer to this is that Brahan uses 
these means of creation only in a casual way and 
as a sport and not out of any special necessity for 
the same. It is almost like an able legged person 
using a walking stick just for his amusement. This 
indicated by the clear statements that existed in 
some part of the Sruti. 
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M aSo aSolRoll 

155. The process of creation is similar to that of cloth. 
Just as in the latter, there is the use of yarn as a 
means of producing cloth here also there is the 
use of the material which is different from the crea¬ 
tor. 

II W Uiunfc: a&IR^II 

W *T '■WdolHJ ^ yfrillRfll’tHl'tUH- 

Tftrq«f:ll *<^11 

156. The material of production is not independent just 
as the Prana and tne body which have the inner 
pervasion of Brahma in them and are not inde¬ 
pendent. 

II S II 

W. ii afio jdf<zm^i T r^;di<t)tu i intdlMM^rTb : afciR^u 

^ Wffd ^ ?W:l 

^cTT^tTk^I ^TTcf ^fdl ^ <rff fedPbtuilfH- 

r^dMN<u||^d|-cKU|^<TMcdy^^: I 
•sftor^T Hd<Hcdlcf ^ H WldlPnfd «IR:I ^ 3 
cTFTM Wd-Wc*J«f:ll *WI 

157. It appears that in some part of the ^ruti, it is stated 
that Jlva is an independent cause of creation. This 
is incorrect because if Jlva was an independent 
cause he would not have indulged in action which 
are against his own interest and also in such ac¬ 
tions as would cause him damage. It is observed 
that Jlva indulges himself in many irrational ac¬ 
tivities as he is not Swatantra. 
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^ 6 . 11 arffcrej 3 afioi13311 

$pi*S: 41c|^|u|o4|c(cfch: | ^ 3 *fart«PTT srfWfl ^T:? 
H-rlcAII^ ^(^iR^Mr^tjWlTb^lRrqsf: 11 *<^l| 

158. On the other hand, Brahma is described to pos¬ 
sess many attributes which make him superior to 
Jlva. 

ii ^ymlG^voi aSoiR^n 

^T^rsfq^Kisf: i aq^rf^i ww^ri sift ^?r- 

<#91 o^jHHfd: lifted: 11 II 

159. Even though Jlva is a Chetana in regard to his abil¬ 
ity to act independently, he is like an inanimate 
object such as stone, pillar etc. We have to accept 
that he is subservient to Brahma. 


II 33b 3tnr^IT^#TT%fcT ^ &M3mi 


3W#n^ 4)4 hk*h>i4w ^ ^ 

#cf #ti ^T:? ft wn^i 
^WTHSiTk^T W ■g^TSITR^ck <P1T 

3FN*f:l Rwfcutf 31#*# VHluiykrf^^l 

^f#TII ^0|| 


160. We cannot argue that Jlva can function on his own 
since he is often found to complete the work that 
he has begun. We should recognise that his ability 
to complete the work begun earlier is also be¬ 
stowed on him by Brahma himself just as the milk 
found in the cows is not their own creation but is 
the job of Mukhya Prana. 

333. II 3&> 33b|R^|| 


9 I <h^A<lP\CHd 3<W*fl 

## #<ti ## ^rnfcT 

«45M<W g f# ursitesf: 11 i 







Jsiiwu 


163. The thesis that Brahma is the independent cause 
of all creation does not suffer the same anamolies 
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as in the case of the thesis that Jlvas is the inde¬ 
pendent cause of creation. Because in the £ruti it 
is celarly stated that Brahma could possess, at the 
same time, different attributes which apparently 
appear to be mutually contradictor)'. Further, the 
features of Brahma can be understood only 
through Vedas and not by deductive logic. 

W*. N % a&IRSII 

fgcfa: cT«TT 

^ ^ I TJfsf «+d^Pwnu1ypKW«t»l: 

afe^IT: f^P^^Vlf^rifd 7TSRTO: 

I ^ I dWI^I -sftcRy 11 

\^\\ 

L64. It is only in Brahma, that such peculiar capabili¬ 
ties exist that could eliminate the contradictions 
stated above. This is well established by the vari¬ 
ous statements in the Sruti. 

II WMJy^NIwl afijll^oll 

^ ^ ffcT ^RkifqOtrPT 

.65. In the case of Jlva, the contradictions derived from 
deductive logic are not eliminated from the words 
of Sruti because no such attributes are described 
for Jlva as are described for Brahma. 

^ . II 35b *wfifcn aSbn^H 

^oiTQtfl ^1 ^ct:? d^fHIcf 

U^^Pd -cT«IT I «Tcft ^pTbPcItlU: 11 

WII 
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166. Brahma is endowed with very comprehensive 
special prowess valid at all times and covering all 
subjects. This is known from the relevant Jjrutis. 


W. II 



a&ll^ll 




[ 3imfuim«0 ^ to- 

3ft ^ H ^ThlnfcT 


ul 


li C£.r Ki J I1 EiUSJtllhl 


167. Brahma is described in the Srutis as the one with¬ 


out the organs like eyes, ears etc. We cannot argue 
that in view of this, Brahma cannot be the cause 
of creation. The negation of the organs like eyes 
and ears is with reference to the Prakjta organs 
similar to those of human beings. Brahma does 
not possess such Prakrta organs and this is clearly 
stated in part of £>ruti. 



168. The activities like creation etc. are not meant for 
any selfish motive of Brahma because all objec¬ 
tives are always already realised by him. These 
activities are meant for the benefit of the others. 



169. The activities of creation etc. are simply meant as 
sports. They resemble the actions like dancing and 
singing by an intoxicated person as found in the 
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world. Such actions have neither any reason nor 
purpose for the intoxicated person. The creation - 
activities of Brahma are just the functions of his 
nature (Swabhava). They may, of course, bring him 
some exuberance of pleasure but that is not his 
purpose. 


II R II 


*V9o. || aCo 

sfcnsmi 




11M iiii. mi 11 i imi '>in i 'ir.i.ii .1 in ii ji .nthihiifci 


% 4|**ik 1J "3°^ 3 u ^f4fa ^fcf: cT*H mIcihi^IcI 

11 ^o|| 

170. Brahma does not have the weaknesses of partial¬ 
ity and being unscrupulous because he gives the 
fruits to the Jlva as per the latter's deeds. For this, 
there is corroborative evidence in the Srutis. 


?vs*. || 3Cb ^ 


hUlEn i F I lTO ^HlRrcU^ Sbll^ll 

iRwI»n(Ukh tfarteiPnta' d^iwIPd- 
r: I ^f:? srf^wiT^cIFT «i>4 J i: 

c^l ^wd^iwiPdd HiqqJ rTOI 

i?Tl ff<T ^1 ^cl:? 3niRd=iiq^ «»»4 h<."h<ni: 
*T*f:l rfSfl 3.4 i4h $41 ml m<r> 4 414-*i 
^4°T: srtvujtzRdm^: 


’TOjIIWii 


171. One may put forth the arguments that since 
Karma-individual’s deeds-belongs to the group of 
entities that are subservient to Brahma 
(Aswatantra), it cannot independently be the cause 
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of all fruits. But this is incorrect because Karmas 
are eternal not having any beginning, and hence 
the chain of the Karmas- one leading to the other- 
would be responsible for the fruits and thus 
Brahma is free from the blemishes of partiality and 
ruthlessness. 


W. 11 afij ^ 3&| I3V9|| 

T WIW TTSf I ^rfui: 

II ^ 11 


172. Even though Brahma awards the fruits by resort¬ 
ing to the individual's Karmas, this does not ad¬ 
versely affect his attribute of being Swatantra. This 
is so because the eternal Karmas are also subser¬ 
vient to him. They always exist as per his desire. 
In view of the eternality of the Karmas this does 
not imply that Brahma has the blemishes of partiality 
and ruthlessness. Srutis have clearly stated so. 

S\93. u afio afcn^u 

3UKlqmi<HT^M|U|| wnl: Wld^lftdl 

sfitrffrT h ciw 3 u i^ u W 3ftfe(q<Ww§;'tl 4 i 11 

^11 

173. Thus, it is justified to assert that Brahma is en¬ 
dowed with all the good attributes (Gunas) and 
he is free from all blemishes (Doshas). In this re¬ 
gard the conflict with deductive logic can prove 
to be contrary. 

Wt: XRr : || 
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II T5RTfTOr?rfqg^UTH II ^ II 
W*. II 3& t^Hl^mj^ HI^MHH.3&>n^ll 

«l|f»JI3HH4>fe«M 3WPT R W^l 
^cT:? TWJT^:I WTFT W: 

ST^cRFT W: 3T?rft W^mFTTS^pf: II 11 


174. The entity called Pradhana cannot be the creator 
of the Universe because, it being inanimate, can¬ 
not have the capability of independent action. 
Here Pradhana is called Anumana because it is 
inferred from the deductive logic that all effects 
have some cause because they are effects. 

W. II aSblRH 

3Tf 4>041Pd ^dd*4c| ycj^fdl^ F "STUR 

^FT*f: I \V&a 11 


175. It is seen in the practical world that a living entity 
- Chetana is engaged in the tasks of creation as in 
the case of producing cloth. In the same way, crea¬ 
tion of the world has to be managed by a living, 
entity. 


II SSbll^ll 

3|pM*|<^dd!J<^|ehfcf<J||8f:l WS^dH^l 

^5^: S^Pd^l F*1T TWHfMMP^fa %l ^7T:? 
ci^iIm T FTl5Kc(i^iqPt SFcfcf: 3P^fxT:l F 

yclPdRcMd: 11 ^11 


176. We cannot argue that just as the milk transforms 
into curds on its own and water in the rivers flows 
on its own, the Pradhana, though being inanimate, 
coud act on its own. We shoud recognise that even 
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in the case of milk or water, a Chetana in the form 
of Brahma is responsible for effection, transforma¬ 
tion or the flow. This is clearly stated in the Gratis. 

W. II aS> SSbimi 

oCdUHcin^: ^ ^ ffcT ct r ^ipM 
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spgqprtsfq 3T«rf^n^T^i fi 


1 cRTSTfsfq tJtTT ^r«f:11 Wll 


179. Charvaka cannot contest the above thesis of Lord 
Vishnu being the prime creator, on the ground that 
he does not accept the Srutis as authentic. Char¬ 
vaka school of thought itself is not authoritative, 
and even if we accept its authenticity it is contra¬ 
dicted by the non-existence of subject-matter 
(Vishaya) and purpose (Prayojana) for this school. 


II * II 


\6 o. || So 


3TcT ^o|| 


3&1|\9H 

H^^ioiqcfd "^Wl ^T:? 

FTFT <=b<$dl ^^Rirm^:l 


180. We cannot argue that just as the body-hands legs 
etc. though inanimate on its own is able to func 
tion with the support of the living entity (Chetana), 
in bringing a stone or other actions, in the same 
way Pradhana would be able to function with the 
support of Jlva, and hence let Pradhana be the 
cause of creation, even then, the objections stated 
earlier hold good since even the body's move¬ 
ments are controlled by Lord Vishnu. 



W\ 
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181. The example of the stone being carried by the body 
prompted by Chetantf is not valid, because it is 
not appropriate to consider the body as the com¬ 
ponent and Jlva as the whole. If we regard Jlva as 
the component then we cannot describe him as 
the whole. 


II V II 


W. ii £<> ^r 





Wii 


182. If we argue that the Chetana is the doer with the 
help of the body then also the status of Jlva be¬ 
coming the whole does not become appropriate 
because Jlva does not have independent capabil¬ 
ity to link himself with the body. 


II 3 b 



£b|l*o|| 






183. The thesis that there is no Supreme Lord Brahma, 
put forth by Charvakas and others, does not hold 
good. Because it is contradicted by all the 3rutis 
Smrtits and Yuktis. 
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(tfarn 


3PM' 

Wftfa ^T ^T«f: I dWI^TN+HclH^PHRl *m:h \£* 11 


184. Vateeshika School of thought is refuted there. If 
we argue that the largeness and lengthiness in the 
four-atomed entities are derived from the similar 
characteristics of the three-atomed entities, then 
extending the same logic, one may have to accept 
that the shortness and the circular shape of the 
three-atomed or two-atomed entities are the ef¬ 
fects of the similar characteristics of two-atomed 
or one-atomed entities. Such a thesis being unprin¬ 
cipled cannot,be regarded as authentic and re¬ 
spectable. _ 

ii Ttprarfu ^ a&ii^ii 




185. Intentions of Brahma could be either eternal 
(Nitya) or perishable (Anitya). In both the alter¬ 
natives, we cannot attribute the causation of ac¬ 
tion to the atoms and hence there cannot be the 
volume and size effects of the different atomed 
entities. 


ii ^ira i < n ^ q- < W T5 ET mmumtekl : afeii^ii 

mm , itppwptRftR srfq 



186. Vaiseshikas assume Samavaya relation between 
the part and the whole (Avayava and Avayavi), 
which are distinct from one another. Mud and pot 
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are related by Samavaya relation. Since Samavaya 
is distinct from the two entities being linked viz. 
mud and pot, on the basis of the feature of dis¬ 
tinctiveness, one has to envisage another 
Samavaya to propose the relation between the first 
Samavaya on the one hand and mud/pot on the 
other. Thus there could be an emending sequence 
of the Samavayas which leads to chaos and indefi¬ 
niteness. Hence the thesis that Samavaya as the 
cause of creation stands refuted. 

w*. II IVlScI TOIRt 

I ^xsJI»UHIu«llR«bRUIHI *KI^I<]J 
pHcilLld cbNlcMlrl: W^l 1 1 11 

*dV9|| 


187. In the Vaiseshika school of thought, the intentions 
of Paramatma, Paramanu etc. are eternal (Nitya) 
and as such one will have to expect continuous 
creation at all times and not occasionally. Thus, 
the concepts of creation and destructions cannot 
be reconciled with this thesis of constant creation. 


(Hcq^fiiqTldlfHrM^' ^cT:? 


188. In the Vaiseshika school of thought, the Paramanus 
(atoms) of earth, water and fire will have to be 
regarded as perishable (opposite of being eternal) 
since they are known to have figure, shape and 
taste. It is observed in the objects like pots etc. that 
everything that has figure, shape etc. is not eter¬ 
nal. 
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US. 11 3&» swm ^ afioi i^vsii 

q <Rq$ft •JtP ^f: II US 11 


189. In both the alternatives. Atoms being of eternal 
nature or being perishable, there are flaws in the 
Vateeshika school of thought. If Paramanu is re¬ 
garded as eternal then their effects such as pot etc. 
will have to remain eternal. In the latter case, there 
may not be scope for many actions and effects. 


no. II 



&l 1**911 





3HKI: ^r!f8f:ii ^o|| 


190. Since the Vaiseshika school of thought is not con¬ 
sistent with the Srutis, it should be dishonoured 
and discarded. 


II O^l^lfycbtUMfll *3 II 

US. ii <& fi^m afcnuu 

q?T: fqf^TT^T- 

wrfq '<^1^ Trfti 

srcq fwrr^rt^P7T3nfqi: a^qf^i 

^T:? Tfa: I cT^-nuRd dl+NIHJ 3q?T: 

^ WTwftfct q m ^r*f:ii 

mu 

191. According to the school of thought of the 
Paramanu Punja Vadis, Samudaya-collection of 
atoms is the cause of creation. Samudaya cannot 
be made from only one atom. It should be defined 
as collection of several atoms. Them there is an 
indeterminate interdependence. Samudaya 
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emerges when more atoms are combined but such 
combination is possible when Samudaya-a pool 
of atoms exists. Thus Samudaya and combination 
become interdependent in vicious circle. Hence 
this school of thought is not consistent. 



I cT«TT ^ dfafHd^c^Kifj’: ejfWTcT 
11 WII 


192. In Purvapaksha, it is argued that there is no inde¬ 
terminate interdependence because even though 
Samudaya always exists, it is only the perception 
of togetherness that pools the atoms together and 
when such perception is not present, there is scope 
for destruction. However, in Siddhanta, it is stated 
that scarce atoms can cause only their together¬ 
ness (Samudaya) and not the perception or desire 
to be together. Thus, Samudaya being eternal be¬ 
comes contradictory to the possibility of Pralaya. 

W. II a& ^4Pulmid a&IRoll 


y pJ I «h H ^ ^H^qiqoqq^Ki^HHPrl J I 1% 
*T ^T:? ddfkMI^ ^ 


80 

■ycm WM ^T«f: 11 

U3II 

193. In Kshanika Vada, the cause would produce the 
effect similar to it and would immediately there¬ 
after get destroyed. Hence the possibility of the 
effect being a dissimilar entity from the cause, is 
ruled out as such and this thesis is not tenable. 

*r*. ii 3 mfcT £0119*11 

H ^T^ffrT^T^I ^fuT:? 3TOpRFTM 

$04*1+11 llfd^WlU: I cTFT dc+l4o4faPd 

^#T: 3FW Ttfd 

*i4*id^d '$04*1+11 +U<J|4 w 

TOS^rEfsf: 11 *^|| 

194. In the Kshanika Vada, the thesis of creation of the 
effects every moment is not appropriate. There are 
in general two possibilities. Firstly, effect is gener¬ 
ated when the cause is non-existent. Secondly, ef¬ 
fect is generated when the cause is existing. In the 
former case, our assertion that this effect is due to 
this cause is destroyed since the relevant cause is 
non-existent and it is defficult to identify as to 
which cause generated which effect. In the latter 
case, the cause and the effect will have to co-exist 
and hence there has to be an unlimited series of 
effects which also is an unacceptabe situation. 

11 3 &> yrdn^teuiiuPdu4&J1 ftOuro 1 pidrP 4 T*>cn^ 

£0119911 

TTcf ^fuichHd yPdU<^l5yPdU£^irH4yiyiFfl: I 3rfdR^t§HT- 
yPd^;fe4lPH^*Rrt: ^TyuircHiym-dHpcHIVl'Ml: 
^•^L|Pd:l atf^KTcU ^to4T 

+PdP*Wo4lP<cqaf:ll 
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195. Destruction promted by conscious reasoning 
(BuddhipQrva Vinasba is Pratisartkhya) and that 
not prompted by it, (Apratisarikhya)- both do not 
become feasible because there will have to be an 
unbroken sequence of effects. 

II -3WIT ^ cfrtTrf^ 3Sb||^ll 

3WH I 

yfwr^ -Jrfr ^Tsf:ll t^|| 

196. We could postulate a rule that when there is a 
cause there is always an effect. We could of course 
consdider either that this rule is invaribly valid or 
that this is not regular- Both these situations are 
subject to flaws. Hence Kshanika school of thought 
is not valid. 


W. II 3 fiblir*ll 

^S-c!T«f| ^FlfcT 

fWcEI^Tlf? 

dTt>4^ 3TRTT?t aif^Wrf^Rri Slfuicticq- 
TITU^k^T H<V^4R^uircn?lNK^HlR^«i:l cWI ^ 
i iN *ire:ii w»n 



197. Since Akasha does not have any special quantity 
dimension like lamp, it is not Kshanika. By using 
the Akasha as the example, we can argue that 
many other objects in this world are also not 
Kshanika. Thus the Kshanika Vada does not hold 
good. 

W. II a&> afclRqil 


^TbfHcq«f: 11 *VII 
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198. Since we have many times the perception on the 
basis of memory that'it is the same object as be- 
fore, we cannot derive Kshanikatwa on the basis 
of deductive logic. 

H3TO^fWumji 6 II 

m. II dmdli^oMIrb^SblR^U 

3TOcT: 1 ^TcT:? W^mTRTf^fcT 

^T:l cTc^T: 3TcT 

11 mil 

199. In this, Sonya school of thought would be dis¬ 
carded. Sunya (Void) cannot be the cause for the " 
creation of the world because there is no evidence 
in this regard either in Pratyaksha or Agama or 
Anumana. 

9 oo. || ^ 3 fio|R\sil 

Tier' +nTcMK+c< 3 3T^t^ Ufa T^ldbTHi 

jhh^hkIhi 

■frl^fafig : *4lRc4«f: I 3F*T*n Wlftfa 

^ ^oo|| 

200. If we accept the thesis that &inya could be the 
cause of creation then one may have to expect the 
effects such as fragrance from imaginary items like 
sky-flower (Akasha-Pushpa). 

lot. II as5b Tim* a&IRdll 

fe*T«f:ll 

201. The world is not 3unya because its existence is 
really visible. 
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3°3. n & ^ q r mfcs r ^ £on 

202. This world is not £ufiya like the items seen in the 
dream because perception about the world is not 
negated by an opposite perception whereas in the 
case of the entities in the dream such contrary per¬ 
ception emerges. 


wih^iiimw snui^itetipcici^FwU^i^ wfo 
fill 3°^ll 


|| 3 || 

3<>3. II a£o ^Icfly^LIrTa^: afell^oll 

*TI 3>ci: 

%|cnf<rM?f:11 30311 

203. In this, the'Vijfiana School of thought is refuted. 
The world is not originating from Vijfiana because 
there is not experience or evidence to that effect. 

3°*. n afc 

l^sref: 11 30*11 

204. This world is not originating from Vijfiana also 
because Vijfiana is known to be temporary while 
the world is observed to be eternal. 

3<>^ II &> &113311 

4^TT^RIFT dP^^llxM 

1 11 3°mi 

205. The Bouddha school of thought, which is totally 
inconsistent with the Srutis, Smrtis and Yuktis, is 
not compatible and hence not acceptable. 
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?o*. ii ^FfTOTOwraT^aSoii^^n 

^Tt^RTWKT 1 -grPT: I ^T:? 3TCT»Wl<U 

3wiHifri<*r3'i ^iA4i^i«*^lft|dcc|lI<rM^:l ^f, 

3TCTr*, «!gc1 Select, *Ht 4 Tlftl ■h1sc1$P i Tc3 : , 3T?T^ 

TrfcT aroft^Rnnw'. ^Tr# 

5)RT3i||:|| 90^11 

206. Kshapanaka school of thought is refuted here. 
There are seven different forms of attributes: Ex¬ 
istence (Sat) Non-existence (Asat), Existence-cum- 
non-existence (Sadasat): Sadasat, being distinct 
from Existence though existing being distinct from 
non-existence thought being Sadasat, and distinc¬ 
tion from Sadasat. The thesis that all these diver¬ 
gent attributes exist in a single entity, is just im¬ 
plausible. 

3©V9. || 3fio TTcf rllfillcfcl^H. afollVNI 

TTcf WH: STTrtH: ^ 

Anftfi-ran*? Tr+ _ mRfqdfq 

wi(Vtf:n?3r jmvkK 

^ wiMfa i ^oVs 1 1 

207. Jainas believe that Jlva has the same dimensions 
as the body of the being. This thesis is refuted here. 
If Jlva is of the same dimension as the body, then 
the Jlva now existing in the body of a fly would 
not be sufficint to occupy the body of an elephant 
when in some next birth it moves from the state 
of fly to that of an elephant. Conversely, the soul 
occupying the body of an elephant will become 
excessive when it shifts to the body of a fly in some 
next birth. Hence the thesis that Jlva is confined 
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to the dimension of the body stands rejected. 
RoC, II 3mO ^ XT (ci«i»Klf^^T: -3&>11 

sFCTTc^ sf^T <I^Mfoll®lcfl*')+Krcft I 3TM*T: 
sffa H I ^Tfl:? "*RT: W<il »T ^4 cl I dsRt 
^cT:? fc|^Ki^«T: fTSTT TrfcT 

r5«f: II ^o<i|| 


208. We cannot argue that Jlva would have the flex¬ 
ibility of changing his dimensions according to the 
size of the body he occupies. If we accept this the¬ 
sis, then it means that Jlva will have to be regarded 
as an entity with the attribute of transformability. 
If that is the true original nature of Jlva, then the 
Moksha also defined as a status without any trans¬ 
formations (Vikaras) cannot be, prescribed to him. 
Thus Moksha itself will not exist and so all the 
Shastras become futile. 


?o<?. n 3o 


^ 3>ll^ll 

5^ITTnt 
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?RkMT Ptr^lcq did ^c^d aqfi* aifct^lqifcla I 

^q^q Rl H^HkRH I ^ ¥I<U|U |I ?RkMf^nf^ f:l 
OTH +NMr<mu|^mcinl ^ThfMfd *IR:II ^li 

209. If we accept that Jlva has the same dimensions as 
the body, then one has to accept inferentially that 
even in the Moksha, Jlva has a body which deter¬ 
mines his dimension. We have also to accept that 
both the Jlva and his body will have to be regarded 
as eternal without any destruction. If it is so then 
the body which Jlva occupies in this world will 
also have to be regarded as eternal, because the 
body in the Moksha and that in this worldly sta¬ 
tus have after all the same indistinguishable fea¬ 
ture of being a body. This is a ridiculous proposi¬ 
tion and hence this thesis should be discarded. 

W II 

Wo. || So Mr^WIMo^WT^ Sub 11 

q -g^i ^rq;? 

qKd^cMvmr^lqoiTciir^^: 11 ^o|| 

210. The £aiva school of thought is refuted here. 
Pa^upati cannot be regarded as the cause of this 
Universe, because he is known to be subservient 
(Paratantra) and afflicted by the flaws like birth 
and death cycle. 

W*. M afib aSoll^ll 

'JiMdl 'q cIPT 

211. Since Pagupati is known to have no body, he can¬ 
not have association with the Universe as its crea¬ 
tor. 
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ii afio aTfwpTrfTtiTl^r adoii^ii 

rjqq^rq ^q ynic^<f<feifa<q*f:ii ^11 


212. Since after deluge, all things are destroyed, 
Pasupati cannot resort to earth or any other object 
for facilitating his creation. 

W. ii ado eBTora^sr *rPnft«T: afibinfoii 


qnuT3rm ^^q^: ^pcft^r 3 ^ 

aqfu&dM^cr t i "^1 -SfTcft 'TtrFqta ffh ^1 ^cf:? 
vitocl^3:tsl'Hlq)cqrTlHtu|lM^ ^T*f:l I ^^11 


213. We cannot argue that Pasupati would have at Ins 
disposal many means of creation just as Jlva has 
the body as his means for activities. Pasupati 
would also be afflicted by the blemishes caused 
by the factors like happiness, misery, birth and 
death etc. because all means would have the trans¬ 
formations (VikSra) like the body. 

W. ii 3db 3^tre p re r 4j T dr <tr adbir*sii 


H sm\ 1 dflTbPlc«l*f:ll 3V*II 


214. There are two possibilies. Firstly, Shiva has a body 
or Shiva does not have a body. In the former case, 
Shiva would be subjected to destruction, limita¬ 
tion and other maladies, in the later, he will have 
to be considered as devoid of knowledge. Thus, 
he cannot be regarded as the cause of creation. 


II J i UTglfWu T HJ I *9 II 

n ado dd 4 TU««tcii^afibii^n 

3 ¥iPm4'Ic«m< u ihj ^:? dcq^^icfi ^frpqif^a^reirwi; 
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215. Shakti cannot be regarded as the cause of creation 
because she alone without the support of a male 
partner, cannot progenerate. 

W. II a& in^ii 

?TcT: ^ sIMlRWH ^1 

1 <IFT : 11 VWH 

216. We cannot argue that Shiva provides this support 
to Shakti because Shiva is not endowed with the 
means such as perfect knowledge and body. 

W. II I^THTf^^TT^ W rlcjyfrl^U: akimfll 

ftraFT ^1 cKUfd'te: 

srftrm: ai^Pd: ^kit ^ ^ 

T^«f:ll 9*511 

217. If we accept the Shiva does have the supporting 
means such as perfect knowledge, then we could 
as well concede that Shiva alone is the cause of 
creation and why bring in Shakti to associate with 
him. However, the thesis that Shiva is the cause of 
creation has already been refuted. 

W. N afcn 

ftt**f:IR*vsi| 

218. Finally since the thesis that Shakti is the cause of 
creation is contrary to the message of all the Srutis, 
it is to be discarded. 

fgrfpcr -qT^:U 
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Padam 

In. this Pada, the apparent contradiction between 
the different Gratis is removed. 


II II R II 

HR. II akl^ll 





, fa^eRmi JcMfrTO^I I ^cT:? 3T^ : 


?ll I 


219. The sky, does have creation because there is no 
explicit fjruti which negates creation for it. By the 
word, Viyat, we infer four entities: Elements 
(Bhota) physical Sky, and their respective com¬ 
manding deities. It is also stated that by extended 
inference (Upalakshana), the word Viyat would 
refer to Prakfti, Jlva Chaitanya, Kala, Veda, 
Mahattattwa, Aharikaratattwa and commanding 
deities. Each of these has different type of crea¬ 
tion. 


Ho. ii afib arffcr a&iRii 

'sn^T 3|I+IVI: 

^o|| 

220. There is also the explicit £ruti which states that 
Viyat and all other entities referred to by it have 
creation. 


HR. II afibii^n 

3HlR4sHHI«t»IVI ^1% gf<pM 3|ijWIHl(^Ntl l ^cf:? 
cTFtl: 3^^fa^c«niVTlfccq«f: 11 WII 

221. The fjrutis stating non-creation are secondary be¬ 
cause the Jjrutis proclaiming that Viyat has crea¬ 
tion, are more powerful and plentiful. Thus, the 
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non-creation 3ruti will have to be interpreted dif¬ 
ferently. 

ii afcimi 


arsT^cPT pHrUIHlfd 



:ll WII 


222. The Sruti proclaiming that Viyat does not have a 
beginning, is secondary not only because of de¬ 
ductive logic but also because of the existence of 
appropriate £>ruti, to the contrary. 

II 3db 3fib|IMI 


cT«TT Wfa 

^sMI^faT RRlj 3^11 


223. Just as the word Brahma has the Prime meaning 
of Para Brahma and the secondary meaning of 
Chaturmukha Brahma or Jlva etc. in the same way, 
a single statement reflecting absence of creation 
has prime reference to Vishnu and some second¬ 
ary meaning in relation to Viyat etc. 

SJFFmFT UfcTWSTft: ji ^Ht^Pd f^rsuft: 

W^yPd^lPH: RRj ^T:? 3TR5RTR 

^4^KmfnPdP<«ki^i^i favR -?m: strut 

3R T3T ^fac^ll ^*11 


224. If the statement of absence of creation made in 
regard to the Viyat is given its prime meaning then 
it will contradict the assertion made in the 3ruti 
that Lord Vishnu created all the things.The word 
"Sarva" appearing in this J>ruti covers even the 
Akasha. Further, on the basis of many Sruti it be¬ 
comes clear that Akasha also has a beginning. 
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II 3~b 'ZTraf^TTT ^ f^TPlt dlcbd^ ||V9|| 

i||c(T^oj)5omR^I w 

^ ^cr: •qrafs^R feGWHInAd =rgi fa*[FT: fWWf^TT^T- 
VlftbHcf H fWT: fe:l 3Tcft crlUdcf FTI 

^*TT #£ ^1^1 f^Tbcdkf (d+lRcdHtl*d «WT 3ff«bWl^ft 
f^^RFr^rt^n fcl+lM' f^lfcTI W ^ GlftWHfM 
fauqcftasf : 11 w\\\ * 


225. There is a deductive logic that everything which 
has limited capability is subjected to transforma¬ 
tion just as in the actual world the pot has a be¬ 
ginning. Thus,we can assert that the sky has an 
origin because it is an entity with limited capabil¬ 
ity like the pot. 


it mdR^iRrehOJiH, ii ? ii 

II 3 fio TT^T tiRTft^T odHsffld: 3 &II 4 II 

^cifTH^thcdlR^dl I ■RRlft^T ^^l^pif^ld: 

11 WII 

226. The apparent contradiction in the fjrutis which 
make statements about the origin of Vayu is be¬ 
ing refuted here. The word Matarishwa means the 
basic element and also the secondary by same rea¬ 
soning, as given earlier, the origin of Vayu is also 
established and the statements giving apparent 
meaning that Vayu has no creation is to be inter¬ 
preted in a secondary manner. 


II 3WW|cfrffe re >t Tir n n * n 

3^9. ii a&> aurm q ^ a&mu 

3*i«0a c WK' J ') | "RcT: fqwjjjji 3TOrsq^: I H <J 

3TCRT: ^TRT^fcT 3ltidWd>IVII^dirddMl | ^TcT:? 
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ft 11 3WI 

227. Conflict with the Sruti that has an apparent mean¬ 
ing that Vishnu has birth, is refuted. Vishnu does 
not at all have birth because it is inconceivable that 
Sat can be born out of Asat. The Sruti which states 
that Sat is bom out of Asat should be interpreted 
in a different way. Brahma is called as Asat on the 
thesis that he cannot be reached by everybody. 
And sat means Prana or Vayu of that name. Thus 
Para is bom from Brahma who is not reachable by 
anybody. This is the meaning of the Sruti. Further, 
there are corroborative evidences in the £>ruti to 
this effect. 


II fNtefticMUiHjmi 
ii afc ^*ih'd , 4<raT ijtf akn^oii 

3TrT: TTcjfareia 1 cTBlt: I ^T: % WTTcI 

?5f%: TOT dWlftc<l4:ll WII 

The element of Tejas is created by Brahma not by 
Vayu because there is an explicit evidence in the 
3ruti to this effect. 

II 3jq | fe|bHUin II V II 

II aSo 3TFT: a&IWII 

3T5nf^T 3TcT: cr«rr tyi^r^^l TOT ^ 3TN: ^TcT: 
dWlM«J:ll WU 

229. Even the element of Apah-water has the creation 
from Brahma and not from Agni. 

II Tjftjeuftra^ni^ || ^11 

^o. II a& 4 ftioiiiti*K^mi|*tMtift«T: a&>ns9n 
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<fT 




^T5v)(Mfq I 

^TKfaFT e||ort«*| 'ilniHiUqpH^li(«(<jfTt><iRvi«^i4:11 33° II 

230. In the Srutis, at some places, it is stated that Anna 
is created from Ap and, at another place, that 
PrthivI is created from Ap. These two statements 
are not contradictory because by the word Anna, 
the entity referred to, is Pfthivltattwa and not the 
common place food. This is inferred from the vari¬ 
ous factors. Firstly, these statements appear in the 
chapter on Elements (Tattwas); secondly, the dark 
complexion is described as their features, thirdly, 
there are clear statements elsewhere in the Sruti 
that Anna is Pjrthvl itself. Further, the fact that 
Vedas are Apourusheya (unwritten by anybody) 
given them the credence and authenticity. 

II Hc*faW4Hlfai*>fU|^ II V9 || 

H dfcvlfltfl: sSoll^ll 

<T«1T ^ Wurf 1 -^:l ^cT:? ^rwTHT^ 


W «fitfc‘Ri^«h:ll WII 

231. In the Srutis, at some places it appears that Rudra 
is credited to be the destroyer of all Universe. At 
another place, it is clearly stated that all things get 
absolved in Vishnu. There is no contradiction 
among these Srutis because it is Vishnu who de- 
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vours everything and he takes the form of Rudra 
and remains in him as his regulator. Vishnu is the 
devourer because he has in him such a desire. He 
destroys even things that have no beginning; what 
of the Universe which is known to have a begin¬ 
ning. 

ii n t II 

11 3 &> fan44ui 3 aritarT a&i 13 x 11 

cj^psfc^rorc^i am ?rjri# 1 sm: •srqfwn^i 
^TTtctol 3RT: d^*H:l 1 ^rfrlsF^TI ^T:? 3m ^ 
o^Hifcfo 5^1 fa ^ WTOrt t|RT ogmR:l 

e^cT: \qTrH?1l’1IM s 3Tl0rH^ ^HIH, 

3rfv<^qiKriiqwM^«H ^wiRc^:!! 333N 

The order of dissolution (Laya) is reverse to that 
of creation because there is dear statement in the 
£ruti to that effect and also that it is logical to con¬ 
ceive, as in practical world that those that are bom 
earlier have greater capability than those bom 
later. 


II II S II 

333. 11 a& armn Pcmhmh 4 ) dRri*fftfa ^mr- 
fcivlMida&iumi 

f^mr^mmr^l 3 RRI faff I 3 RT 7 shA u l 
?rt: -=t TmWqi ^:? dPcriti^ hh<hv^i 
^IHTc^fcq^RTT Hdffllfo -RTO: TJjfto 

%| ^T:? 3(fa?fa^ 

ft?qf%rRT rd^MyHiuimioiir<rii4:ii 3^^ 11 

233. It appears that £ruti states at some place that ele¬ 
ment of Vijfiana and that Manas, are dissolved in 
the same order as they are created because that 
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feature is observed. On this basis, we cannot ar¬ 
gue that Vijfiana and Manas are exceptions to be 
general rule of reverse order of dissolution from 
that of creation. Because there is no convincing evi¬ 
dence to this effect. 

W. 11 uiNKum^vil 

£b| I'OII 

dTq|qqq«t»:| 

diWlfafHTlRf *UM<¥lfad- 

^dHl^ddfa^ d^H *h1«J|4h 

<JC4UiiM<qiqJ 3Tcft -illicit 11 ST*11 

234. Manas as a sense organ is fickle (Chara), so also 
the Vijfiana existing in it. However, Manastattwa 
and Vijnanatattwa are not fickle (Achara). The 
words Vijfiana and Manas, appearing in the rel¬ 
evant statements in the J?ruti, could have the com¬ 
mon meaning of sense organs and tire elements of 
tattwas pertaining to them. However, in the par¬ 
ticular context, they refer to the sense-organs and 
not to the tattwas because knowledge (Vijfiana) is 
generated through the process of thinking per¬ 
formed by the Mind as a sense-organ. Hence the 
process of dissolution for the Vijfiana-tattwa and 
Manastattwa follows the same principle as all 
other tattwas. 

II a ra sT irMtft TUi ^ || *o || 

I! #> HTr*TTS^Pi^fctr5g TfT«T; afiollS'SlI 

iflTM MOIICHI ^ fqwlMci I ^rf:? 3T^: qqiwi'xq'Jll^ 

■fe Pirql (V]«i $cqiP^fd*q: Picqcqiq^ 
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WiptfP i&t 

tIFT TO! Ir*TO:lR*V9|| 

235. The apparent contradiction of the statements in¬ 
dicating dissolution or the absence of the same is 
refuted here. Brahma does not have dissolution, 
because there is no such clear statement in the 
£ruti. Any statement remotely indicating dissolu¬ 
tion should be interpreted to mean disapearance 
because there are explicit evidences to the effects 
that dissolution in the case of Brahma should mean 
disppearance from sight and that Brahma is eter¬ 
nal. 


II || M || 

II afib jitSrT aSoll^ll 

'dHIdUd ■?: I 3^: <JcM*Jd '3uT: 3RT 

TT^TT^T T#cq?Rr ifct 1R3* 11 

236. The apprent contradiction seeming to be present 
in the Srutis on Jlva is refuted here. In some places 
it is stated that Jlva has no birth and at other places, 
it is stated that he has birth. The Siddhanta is that 
Jlva has his creation from Vishnu himself because 
there is a clear Vedic statement to that effect. The 
other statement that Jlva is Nitya, should be inter¬ 
preted to mean that Jiva's true original form is eter¬ 
nal. 

M afio afibimil 

237. We cannot argue that Jlvas can not have birth on 
the ground that he is known to be eternal and with¬ 
out any beginning. Even for such an entity birth 
defined as acquisition of a special body subservi- 
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ent to Vishnu is justifiable. 

II 4<thl<cMfl|cMU|il II II 
^ 6 . II aSb ^lOlJIrMHMlHIH^afiblRoll 

04>l¥ll<f 3RJ^ ^sfa: ^ j 11 11 

238. Are Jlvas all pervasive or are they entities with 
limited dimension? Jlva is basically a minute ele¬ 
ment - anu - because it is stated in the Srutis that 
Jlva exits from one body, reaches a particular dif¬ 
ferent world and from there comes back to this 
world and such a movement would not be possi¬ 
ble if Jlva were to be all-pervasive. 

II 3-o WI<*HI aSoll^ll 

iTcn*f: i wichhi wd^HtHitH^ 

vatafaft JTUciicHlg^dir^^: II W11 

239. Jlva has all the movements only as per the regula¬ 
tion of the omnipotent Vishnu. This is indicated 
by the two statements in the 3ruti that appear later 
in the same Prakarana which narrates about the 
exit from body and other movement of Jlva. 

r<o. II 3&> HIUJ,td^fJpH ^HtlffeH>H|^3£o||^|| 

^ 1 #5^3:1 ^5T:? oqRH PH 

«q u n(sfa %fl 

cT®TT oqi^tcq^: wiHicHfqqqcqic^ *ii'3<qqiq«h(qfHcq*f: 11 
?*o|| 

240. We cannot argue that f?ruti clearly states that Atma 
is all- pervasive and hence that Jlva is not an atomic 
entity. Because, the statement of all-pervasiveness 
applies to Vishnu and not to Jlva since that 
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Prakarana is pertaining to Paramatman. 
W. II 4cW4ft4jMluiloe| aSoiR^u 


*T y+iUMdl^lM^^rdr^mi | f % 
crff UI?*TT3^fcft HM^lT^RRl ^T«WWf=IVK J J^ld- 
^dN+I^^KI^HVir«td^RrHd^Rrlfl^ ^TFcI^^Rt- 
fjfayrfo i 11 wii 


241. It is not only because of the Prakarana of 
Paramatma but also because of the use of the word 
Sva and the reasoning of unboundedness that are 
presented in the !~>ruti, that we infer that the at¬ 
tribute of all-pervasiveness applies to Vishnu. 

W. II So &l 17*11 


■3'VKti f^l 

^i<l<«^ifVt:l fSJTSfaltU: '4)c|*4|uj^5ff H 

fMhr ^T«f: II W11 


242. There is no contradiction between Jlvas being an 
atomic entity and his pervading the entire body 
because it is observed that a drop of sandal fallen 
only on one part pervades through its particles 
and entire body. 

. 11 So 3Hftqftdv)uj|feR| % 

SbiRmi 


TF z FRWPPTt^Tc^' : T cT*JT cf^^iqiRRi 

^rfl ^ff:? ^TcT: if ffcl ffcT TFTT- 


Wll 


243. We cannot argue that the drop of sandal has the 
special property of being thickly spread at some 
place and thinly spread at the others, while Jlva 
perhaps does not have this capability. We should 
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recognise that it has been accepted that Jlva also 
has this property since it is stated that in the space 
of heart, Jlva is present in greater intensity than at 
other places. 

II 3&> TjTJTTgrs rc^c^ 33b I II 

JI+KhAi 5HldU<=lct 3WJT 

■^TTfccT:I cTg^ikfq ipiT^ JI4»MiJU|l<f oqfcr^Td 

F^:i ^libmdl sm fqr : ^hi Tpntfa 

^TfTsrasrerat oqifa^ ^*^.<>4:11 11 

244. Jlva, though being an atomic entity and, residing 
intensely in the heart, has the capacity to pervade 
everywhere through his lustre or attributes just in 
the same way as a lamp placed at one place 
spreads out everywhere through its light's rays. 

II oA|(d)ehlfi|eMU|*^ || ^ II 

W. 11 sfio czrfrfteFt TTOerfTOT 3&I R\9ll 

TOT 

^TcT:? 

TOT 3PRT T^t«f:ll ^11 

245. At some places in Sruti, Jlva is described to be one 
complete whole and at others as one having sev¬ 
eral components or parts. These two statements 
are not contradictory because the attribute of split¬ 
ting into differentiated parts is justified in the same 
manner as the fragrance of the flowers. Even 
though Jlva, by nature does not have differenti¬ 
ated parts, he assumes such parts only with the 
special benevolence of Vishnu. 
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ll yHiflichtu i n ll ** ll 

W. II afi> 3fio|Rdll 

MiHIrHHI TJ«rar tel ^cT:? <J<^ll<f 
^f^T«f:ll WII 

246. Jlva is quite different from Paramatman or 
Brahma, and not identical with him because this 
distinction between Jlva and Brahma has been 
clearly preached in the 3rutis. In view of the clear 
distinction between the attributes of Brahma and 
those of Jlva, the statements in the J>rutis that have 
the apparent meaning of Monoism, should be in¬ 
terpreted to mean Dualism. 

W. ii &> H^uwu^iTi AijjyMcIvi: y Mc^ afriRsn 

W^l W’Tta I W TTTrt tslP<r«l< t 

^PT^IfW: I cT«TT ^ cMHdlPd I 

^kT:? d^mKcdl^ W 
: 11 ?*v9ii 

247. The statements which have the apparent mean¬ 
ing that Jlvas and Paramatma are one, have the 
real meaning that Jlva possesses some attributes 
which are only similar in nature, such as Bliss, 
knowledge etc. to those of Paramatma. This inter¬ 
pretation of similarity in attributes is analogous 
to the one made for the statement that 'all this 
Earth is Brahma 1 which really means that the at¬ 
tribute of being a Resort (Asraya) to everything, 
an attribute that is found in Brahma and is similar 
to that found in the mother earth. Thus Earth and 
Brahma have similarity in respect of this attribute 
though being dissimilar in many other respects, 
and therefore the statment of identity is meant 
only to emphasise the similarity. 
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n ^ ii 

II 4M4I<W||c|<c||t«| T 2&ll?o|| 

WPfcM ^T^RWrarSfl^l PdctftM l fcPd 

^rfkl ^5T? d^kcf cTFT PdcM^fM ftrtf ^ 
SJcTT^tPc^Tcf ^ 3HlrHI PlcM: ‘sffa ffif 11 

T*<SII 


248. There seems to be an apparent contradiction be¬ 
tween the statement that Jlva has no birth and that 
his Upadhi in the form of body has birth. This is 
not so because both the Upadhi and Jlva remain 
together only until Paramatma exists in the body. 
There are clear Srutis to this effect. 


II t^lfaebtui^ || ^ || 

W. II ^l^dTtdfy Hrfrjf^e^fH»4lMI<3fib|l^^ll 

^I^Rcl !J*^P^KldlHMdl)^Pd- 
^ihbwWlsfq cbldfai^ d4fWrb:l <T*1T m: 
rfr ^rfq f^RFTPf^nFT 
-tjrfrflotHriii pHpHd^d-m ^T^O^dird 

1 d^rdP^ aiH^lP^M 

T^«f:ll W H 


249. Just as the procreation ability of man or woman 
gets manifestation only at the appropriate time, 
in the same way the status of Bliss and perfect 
knowledge that constitute the original form of Jlva, 
gets manifested only when salvation is realised. 
Obviously prior to salvation, Jlva is afflicted with 
misery and ignorance. Thus, the statements in the 
fjrutis, indicating in some places the status of Bliss 
and knowledge for Jlva and also at others a status 


of misery and ignorance, are not mutually contra¬ 
dictory. 


3*^0. 11 n? 
afcn^ii 

o 


-rnsxm 





^:\\ ^o|| 

250. There are three types of Jlvas : Those that are eli¬ 
gible for Moksha, those who deserve only eternal 
misery and those who have to experience partly 
bliss and partly misery. If, we do not accept the 
existence of a covering over Jlva, we should have 
observed eternal bliss, or eternal misery or eter¬ 
nal mixture of bliss and misery for the three types 
of Jlvas. Since we do not observe so, we should 
accept that Jlva is afflicted by a cover. 

II II II 

II 3-b &113311 


II 3-b ¥llfelli!fc|T4l<l&>ll33ll 

'jflq'lopH I ^cf:? cT^TT 

3T^WI : 11 ^^11 

251. Is the Jiva doer of fuctions or non-doer of func¬ 
tions? Jlva is the doer because in the Astras, do's 
dont's are prescribed and if these were not meant 
for the Jlva then J?astras would have to be regarded 
as purposeless. f>astras are indeed relevant and 
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purposeful and hence Jlva has the status of a doer. 

9k9. M afi> ta4lMvilcl&ll?tfll 

■grPTcffa srH-sBila fagK«b<£o=i)Tt>: WITsfa T^r 

A ch)<rMfHc+>et>^rt|s|: 11 9H9II 

252. Jlva is the real doer of the functions and not an 
imaginary doer because it is stated that in Mukti, 
he engages himself in entertaining activities. 

9V3. II afio ■3m^RT^3fib||^mi 

^qf^^^fr!T«f:ll 9*^11 

« 

253. We cannot argue that Jlvas may be a real doer dur¬ 
ing the salvation status, but he is an imaginary 
doer while in this world. Because, even while in 
this world, he is known to engage himself in such 
activities which are means for salvation. 

9V*. 11 oHM^yil^ tarai i 

aSbn^ii 

'j|)q*<4 ^ulf "A <=b^' A ^1 

fHfo rcq ^ftcfFT 

fwfa: 3Tl^o|)11 9*0*11 

254. In the prescriptions of actions relating to religious 
meditation (Upasana), it is stated that Jlva is a doer 
of actions. If Jlva were not the doer of actions, he 
would not have been mentioned in dominative 
declension (Karta) and Paramatma would have 
been mentioned in the nominative declension in¬ 
stead of the accusative declension (Karma) as 
stated in the 3ruti. 
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ii afioi i^sii 

^d^ir^i tw \ mO^iI'^i-*^ ^rli aifwT: 
^Mldl'T: 1 cWT I*<<i<IIHIh aifwit TJrJ> ^c*T«f: 11 

W\ll 


255. If Jlva is the real doer then how is it that at some 
places it is stated that Paramatma is the real doer? 
We should recognise that the status of doer for Jlva 
is indefinite in the sense that he may end up in 
not being able to do a thing even though he had 
desired to do it. This is similar to the situation that 
Jlva finds himself in, whenever he is not able to 
perceive, hear, or smell good things even though 
he sincerely anguishes to do so. Obviously all this 
implies that Jlva is under the regulation of 
Paramatma. 


II !,TfT*faM4^afcl!3<ill 

rIFT WU 


256. Jlva is not self-willed because his prowess is highly 
limited compared to that of Paramatman. 

W. ii wsrorarBcT afcii^ii 



1 ^ 
:11 ^vsii 


257. We can infer that Jlva is not self-controlled also 
from the fact that he is often in a situation of 
unsatiated wants. 


II $b W rT 3&>||Xo|| 

'^fRd+TI^ ^T^:l W W I 3^R«TT 

yWKlfc+kRl^Rd^d dcdxf^H ^ <T*TT 
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258. Jlva's status of a doer (Karta) is similar to that of a 
mason. In the world, we observe that a mason is 
both controlled by the master who orders some 
building activity and is also a doer in so far .as he 


executes the orders of the master. 


W. 11 So 


a&i W 


cb^lfrb: ^ M'UHIrHH 
^T:? <TE|^: I 

wii 


I 


259. Unlike in the case of mason, the ability of Jlva to 
function is derived from Paramatman because 
there is a clear statement in the Sruti to this effect. 

Sbn^ll 

cjic)UK«i I iRT: h<hichi I 


ElErn^LrCILL'il 






*T 3fTcTt 

M*cWc«l«f:ll 11 


260. Paramatma prompts Jlva into actions, only on the 
basis of the Jlva's Karmas which have 
beginningless continuity in the past, Jlva's efforts 
and Jlva's intrinsic worth (Anadi Karma, Prayatna 
and Yogyata). This approach of Paramatma pro¬ 
vides justification and purposefulness to the pre¬ 
scriptions of the do's and don'ts in the 3astras and 
also frees him from the charge of being partial and 
compassionless. 
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II a fruflwum II ll 

W. II s& 3T?fr HHIeim^VIK^yi <ivifaddir^ - 

irsfNr^ afibir*^n 


^ q § q 4<lfal (wu^'aN^oti:! ^:? 
HHMM^VII^I -qf T^facST^ ft^«l^llft*IHIJId>l}ui 


11% TJ% ?n(<ai: 3RT: hO^I 
'jfa ^rsiR'ii TpT qTR^I 3fRiqi f^5R^nvtq^ WdPd I 
^T: ynfisR: W W: ScMI^HI w4 ^iPbddlftri 

^ir+dc<^ikd^irdft^^^dM^ici^i d^faPd 


^IVlfaddl^d ^?|(WW| 
WM 


261. JIva is a part of Paramatma since he resides in the 
latter's womb and has the relation with him in 
many forms such as father, son, brother, friend etc. 
At some places, Jlva is described to be unrelated 
to Paramatma, meaning thereby that Jlva is only 
under the obligation of Paramatma and not con¬ 
versely. Some branch of 3ruti clearly describes 
Brahma as an entity distinct from Jlva. Some other 
section describes that Jlva is non-distinct from 
Brahma meaning thereby that Jlva in his pure form 
has some attributes such as Bliss, Knowledge etc. 
very much similar to those of Brahma, though the 
quality and intensity of these attributes are very 
much inferior to those in Brahma. Da^akitawa is 
one category of Jlvas with whom identity of 
Brahma is described in some £rutis. Thus, jlva 
while being inferior to Brahma, has some at¬ 
tributes similar (Sadf^a) to those of Brahma but is 
distinct from him in the totality. 
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W. H to TF^nif^ a&ii^n 

'■fRU^Pd *fto:'«UMkMWl F^:ll WII 

262. In some Jjrutis, it is clearly described that all the 
Universe, Jlvas etc. are one distinct small fraction 
of Paramltma. 

W. ii to 3iPr aS>ir#mi 

'dtawiiM i i i 

263. In £ruti, Jlva is described as a distinct part of the 
Brahma. In the BhagavadgTtd, Krishna says to 
Arjuna “Some distinct part of mine only assumes the 
form of Jlva in the body enshrining it". The nature of 
distinction is analogous to the relation between 
the fire-fly and the Sim. 

W. ii to y<*,iyiifc^q -qr: aSoii^n 

■#*: y^iviiR^^draf^iftMsTW^i i 

h^iR^hI Rl^l ^ 'jflqqfoiKil Tl vwtfll- 

R^l <t.MIMI^MlPH^4iVW<^llRwiJ<l wil 

264. Jlva is a distinct part of Brahma in die same man¬ 
ner as the essence of the fire-fly and that of kfllflgni 
the fire of deluge are distinct parts of a single 
source of fire of energy. The forms such as Matsya, 
Ktirma, of ParamStma are, however, non-distinct 
parts of Brahma in the same manner as the essence 
of the fire of deluge, or that of the five elements 
are non-distinct part of the original source of lus¬ 
tre. 

n to wPd ^ a^iiwn 




WIVI+dl 
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265. The Smrtis also clearly state that Jlva is the dis¬ 
tinct part of Brahma and the AvatHras such as 
Matsya, Karma are non-distinct parts of Brahma. 



3Tcftsfq fasHJfl:, 


266. It is because Jlva has the contact with body ne ac¬ 
quired his existence, motivity and salvation from 
bondage etc. only under the permission of 
Paramatma. This is in the same manner as a cor¬ 
rupted deity who possesses the eye or for that 
matter that who possesses phlegm, in view of their 
contacts with the respective bodies, will have to 
function under the permission of Sun-God or 
Varuna-God who are the real possessing deities 
respectively of the eye or the phlegm. 


W. M 



&IWII 
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267. Since Jlva does not have perfection in prowess 
while the forms of Paramatma such as Matsya 
have perfection, there is no conflict in the state¬ 
ments that one is distinct part whereas the other 
is a non-distinct part of Paramatma. 
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1*6. II 38a 3fioimo|| 

I ^ Mtwwm HldfllH T^l HrW l R^i 

H TOT I 3Tcft5UJ«MW T ^TO«f: 11 3*411 

268. Further, the two statements are not inconsistent 
also because Jlva is the mirror-image of 
Paramatma while the forms of Matsya etc. are the 
originals. 

II 3maif*W»tuiHji w n 
11 3&> a^TTf^TTOT^ aSaim^n 

fwit HI^=bJ|ef>IWI | 
I TOT ^ afirf^J^jcTjft^RWpT 

^RFfTOPraifMW^i ^T«f:ll wil 

269. Is Jlva the mirror-image of Paramatma or is he not 
so? Jlva, is indeed the mirror-image of Paramatma 
because different Jlvas have the mutually distin¬ 
guishing peculiarities caused by the factors such 
as basic learning, deeeds (karma) and impressions 
(Samskdra), which may be called by one term as 
Adr$ta. 

*V9©. 11 3& a ifiiti.miR'tsiftl 

3fTOT W^H\ 3TcT: ^fa^fTOT- 

^TTWJJ 1 ?»o|| 

270. Different Jlvas have also the diversities in regard 
to the blemishes such as desire, hatred, delusion 
of mind etc. These diversities are also caused by 
the peculiarities of Adrsta, and hence it is the lat¬ 
ter which makes the Jlvas as distinct images of 
Paramatma. 
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ii a&> ^TTT fc ft! afrim^u 

^i ^cT:? asRnifoii^ 

<b\mm <+>KU|l-^MU| cR^HFn^^T T^Rnif^l 
3ffi: 

Pt*)H«n(HrH«J:ll WH 


271. Can we explain the diversities of the Jlvas by the 
pecnlarities of the places such as earth, heaven 
which the Jlvas occupy? The answer is no. Even 
these diversities in the occupation of different ven¬ 
ues in the result of the manifoldness of Adrsta 
attached to the Jlvas. 
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In the fourth Pada, the apparent contradictions 
caused by the £rutis supported by deductive logic 
are refuted. 

II * n 

II £o cmMUHTT: afioll^ll 
Zfan^TWf: cTSTT urnt: 

*T ^cqfrFRftr^sf: 11 WII 

272. Just as the elements such as Aka£a are generated 
from Vishnu, in the same manner, all sense organs 
( pranas ) are created by Vishnu himself. Thus, the 
conflict as to whether the sense organs are created 
or whether they have no beginning at all, is set¬ 
tled in favour of the thesis that they are created 
and that too by Vishnu himself. 

|| sSoll^ll 

w*n ijcihk^ i 

^p:? item ^Hlfe^ll^l w# 



273. The 3ruti which gives the apparent meaning that 
the sense organs have no beginning, should be re¬ 
garded as secondary and unessential in that mean¬ 
ing. It should be reinterpreted to refer to the sub¬ 
tle or the atomic aspects of die sense organs which, 
infact, have no beginning. This is so because it is 
incompatible to consider the normal visible gross 
(Sthula) sense organs as the entities without any 
beginning. 
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w. ii afio Trf^TT^qfmrsEr afibn^n 


wn $cmfl<*>i4- 


■pTc^T®f: 11 ^|| 


274. There is a clear declaration in the 3rutis to the ef¬ 
fect that Vishnu created all things. In order to be 
consistent with this, one has to accept that the 
sense organs have also beginning and creation. 


II 



II 


ii afc a&imi 

cK^dlfa I cTFST ^TFT: I 

H c^HcMpdHRcttaf: 11 WII 


275. In some parts of Srutis, the Mind is described to 
be an entity without any creation and in others as 
one with creation. This conflict should be settled 
in favour of the thesis that Mind as an organ has a 
beginning because there is a 3ruti preaching the 
creation of Mind even prior to the one describing 
the creation of the sense organs. The statement of 
not having any beginning is referring to the sub¬ 
tle or the atomc aspects (Sok$ma) of Mind which 
indeed has no beginning. 


II 



II 3 M 


3^. II 32b d<<JcUh<cllgM: 32b IIVII 

W3: qrPlfcWfH dc<{4cb^l<i". T FT T£? (^.37T. 3. 

*.0 fR^KUIchcdyduilginir^d^rdH^ R 

f^T«f:ll W|| 


276. The sense organ of Speech has also a beginning 
because its creation has been clearly proclaimed 
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in the 3ruti that Mind, as an organ is the cause for 
the creation of the speech as an organ. 

II flkhlctlfacMUi^ || * || 

?WS. || 3k TTCT 3&H^U 


MlHcbHir^irui WWkH^I'fcHjfd ^rohn^l H 
^hT:? ^ ppii 

f^nJI^rPW ftRfcdrtlRrM«f: II ^W911 


277. Are the sense organs seven or twelve in number? 
There are statements in the Sruti apparently sup¬ 
porting both the propositions. This apparent con¬ 
flict is settled as follows. There are in fact twelve 
sense organs in general. However, when it comes 
to be counting of the organs which are instruments 
for learning or knowledge, they are only seven viz. 
ears, eyes, touch, tongue, nose, mind and intel¬ 
lect. This inference is drawn from the special ad¬ 
jective given in the 6ruti that these knowledge 
organs are existing in the space of the heart. There 
is also a clear supporting evidence from the Srutis 
to the effect that such knowledge-organs are in¬ 
deed seven in number. 


W6. II fW^Srft 3fio||\9H 

^T$|Uijaldcb:i SWKir^lfiil <JI 

^fl W*ftl W«#TI 3Tcft5FTT- 

Ticf ^ mErhIh I STcT^T 


278. The organs like hands, legs, onus, penis and speech 
are the five organs meant as instruments of action. 
The word sthita-means Karma. In view of this dis¬ 
tinction, these five sense organs are not included 
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in the same context as the other seven organs of 
knowledge. 

11 yiMfWulHji ^ n 

|| 34 U|<jy€T afibll<£ll 

WTT: *fowifol atm: ^ <t> 4 dMU|pt ffc g 

^ki4:ii wii 

279. Are the organs subtle and atomic (Anu) or are 
they gross (Ananu) and massive? The apparent 
conflict in the statements of the Jjrutis is settled in 
favour of die thesis that they are, in their original 
form, subtle and atomic. They are also pervaded 
by a special lustre. They are however, gross(SthQla) 
in their external manifestation. 


II 9talftw><umj| ^ || 
?6o. n aSo afioimi 


wnr itW’h -getniMlsfT r<twil*<NiMi 

T^l r E Ff rq fr T H l f^c ^ gl : 11 ^o|| 

280. Just as all other organs are created by Vishnu, in 
the same way, Mukhya Praiyi- the chief of all or¬ 
gans- is also created by Vishnu. It is only in the 
atomic or subtle form that he has no creation but 
in his gross form, he has die birth and owes it to 
Vishnu. 


W. ii a& ^ diijfoil 4«i^vii^afibii^oii 

=tl^fs*>i| M.d 4 -Hlf<fd yiuflcMpd- 

drtlldm^J:I ^cT:? 

11 3^11 

281. In the Sruti pertaining to the creation of Prana, 
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the word Prana should not be interpreted to mean 
the external wind or movement and action in gen¬ 
eral, because the creation of the external wind and 
that of actions has been proclaimed in a separate 
statement in the Srutis. 


161 . II aa. 


n ^larMcMuiHji \» ii 

drHSfelWltewT: 5&IWII 

^<RI:l^cT:? drtlsfolWlfcui: 

Tt>^pTtimytagf :ii i6i\\ 


282. Is Mukhya Prana totally independent or is he sub¬ 
servient to Vishnu? This conflict is settled in fa¬ 
vour of the thesis that Mukhya Prana is indeed 
subservient to Vishnu in the same manner as the 
organs like eyes etc. are. This is so because in the 
Srutis it has been clearly proclaimed that Mukhya 
Prana, along with the other organs, is essentially 
regulated by Vishnu. Further there is the deduc¬ 
tive logic that Mukhya Prana has to be subservi¬ 
ent because he is known to have his birth caused 
by Vishnu. 

161 . II 3UMU|<4l«i ^ dlMWyi % dV^Pd 3&IH?U 


d4'MI«q STSRT^t ^ 

im: yi9iiyi«IWId^e|||^^ww^«Kqwwi«(^ift ^Tffcri 
«bWl^d 4»r«ld ^1 <Tlfa * ?fd 

W'Wfdl dWlfeW«f:ll 3^11 

283. Mukhya Prana is not regarded as an instrument 
or a means of action while the sense organs like 
eyes, etc., are regarded as the means for a purpose 
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and they are used as instrument by Jlva. Hence 
Mukhya Prana is regarded as the chieftain of all 
organs. There is clear evidence in the Srutis in this 
regard. 

II 6 II 

ii afio afrii^n 

w^rte' <rai ■g®M4sfq yiuimniR4^^oii^i 

^kT:? am q^cj^Pd g^l <wr ~ c*mffoq a g fiwrei< > i 
dWlPr<«4*f: 11 ^*11 

284. Are the five entities viz. Prana, Apana, Vyana, 
Udana and Samana, the servants of Mukhya Prana 
or are they his special forms? The answer is that 
these are essentially the five forms of Mukhya 
Prana. However, since they function under the 
command of Mukhya Prana, they are also his serv¬ 
ants. This is how they are described in the Gratis 
and these two statuses are not mutually contra¬ 
dictory. The analogy here is that of Element (BhQta) 
of Manas which has the different forms such as 
mind, intellect, attention, perception etc. 

II || S II 

n afio artij^r a&uv*u 

UteWTO: hiuMuhuj: c^C|u| oq|<<u^cq«f: 11 II 

285. Is Mukhya Prana subtle and atomic or gross and 
pervasive? Mukhya Prana is subtle and atomic in 
his form as Prana and gross and pervasive in his 
external forms as Wind. 
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*6\. II 3 TRTOTn^a&ll^ll 

I clfv=lc*HPI: I WK ^ '4lRui£jRlkJH- 
H^iR^diW a&^q I '^fcUl^ftlidH ^ T 

*fa:l ^T:? cKIHHHI^ fd^faciJlPHI 7W1 

f:ll *6^\\ 


286. The entity that controls and regulates the lustre in 
the form of eyes, fire etc is Brahma himself and 
not Jlva because this is how it is explained in the 
Srutis. 

* 6 &. || 3ub UlUMdl ¥KI< a&IIWI 

MtHIcHI WJnWftel T?^jRfa: WT^rai 

wU\fK c t»u^Ri i 4)eiy^4:i ^:? ^ ^Rr 

^ftr!T*f:ll *6'*\\ 

287. Jlva who possesses all these organs (Pranas) is 
prompted by Brahma to perform the actions like 
seeing hearing etc. by using the sense organs as 
the instruments for actions. This is what is inferred 
from the Srutis. 

*66. ii aS» ft??jwi^aSbii^n 

sKsl«h< u lc^ift cTPT *1)444 «h<«l-W ^ cRlt: 

^ crf^SPTT v^d+fJi^^rcKUjMimd ^T«f:ll 

*66 11 

288. Jlva and the relation between Jlva and his sense 
organs are eternal. Even though the organs func¬ 
tion essentially as the instruments of Brahma, in 
view of the etemality of the relation between the 
Jlva and the organs describing the organs as the 
instruments of Jlva stands justified. 
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II7T $Ptf*Jlftw><umj| U M 

W. II & <r|ffyl<J|ty| d<ci|i|3¥IK^il 3&IIUU 

^'<ji'^o4mi , jii<^ atp^ ^ xi u m«i T^f^nfar h ^ - g*5M u ffsPi i 
^:? d-^M^II^ SK^P^luflPd?^ d^Wd l P^ gf: 11 
WII 

289. All the entities-other than the Mukhya Prana the 
chieftain of all of them, should be regarded as the 
sense organs. This is how it is stated in the fsrutis. 

^o. II afibllHIl 

TpTOPJTFT cT^l^FT 

f^sjcT iftfd 9jcicqi5i cIFT -q^uulq*h 11 

^oll 


290. We cannot argue that if Mukhya Prana is not re¬ 
garded as a sense organ then all other entities like 
Prana, etc also should not be regarded as sense 
organs. Because, the twelve forms of organs are 
described to have attributes different from those 
of Mukhya Prana. It is pronounced that Mukhya 
Prana, has the capability in a manner somewhat 
similar to that of Vishnu of doing everything and 
causing everybody to do things. Such a capability 
is not found in the twelve organs. 

W. ii afc ^vra-nnjresr a&iRou 


ti<34yi u IW dftd<y|U|HI ^ ■ 
WII 


291. Further, the twelve forms such as Prana etc are 
known to be subservient to the efforts of Jlva 
whereas Mukhya Prana is not subservient like 
that. Even during sleep, when Jlva does not make 
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any conscious efforts, Mukhya Prana is awake and 
he performs his functions without depending 
upon the efforts of Jlva. In view of this distinguish¬ 
ing feature, Mukhya Prana is not the sense organ, 
whereas others are. 

II WTftRFTWUi W II 

WS. II S&IR^II 

^rafiTI 1 fclR^il^l ^hT:? 

*rk gfer*f:ii w.ii 

292. Is the creation of the forms, nerves, body, shape 
etc. due to Chaturmukha Brahma or Vishnu? The 
answer is that essentially this creation is effected 
by Vishnu himself through the mixture of PrthvI, 
Ap and Tejas. This is how it is preached in the 
Jjrutis. The function of creation performed by 
Chaturmukha Brahma is only secondary and is 
carried out under the control of Vishnu himself. 

II m'mfUtumj i M 

ii as» Mtaifttlik &ii?3ii 

+fdH HlklR 4k ^ 
qkgRfcq j fct '0 ww i jRicflR i qftwflicM i 

?kR W3U 4Rmh^|R<^H*14*|4hJ 

w hwiR+ 4k TjfakHrkBj ^ Tjfkkterk 
Hl4cK4U ' 4«l4!H ^T4 ^ 1 ^10* 1 49^4 :11 wn 

293. Hard and gloss parts of the body such as flesh are 
essentially results of the element of PrthvI. How¬ 
ever, these also incorporate the effects of the other 
two elements viz Ap and Tejas. The veins and the 
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blood are essentially the effects of the elements of 
Ap and Tejas. 

W. II gfc t v) gir ^ a&ll^ll 


■'Tlf^chTM ^jRTftrfcT 


^p*T^I 3151: •? dffK)*T 
[RUIT^TlUTrar^ ^*11 


294. The categorisation of the bodies as effects of PrthvI, 
Ap or Tejas is meant only to recognise the rela¬ 
tively greater importance of one as against the 
other in the respective bodies. 

This is how it is proclaimed in the £rutis. The rep¬ 
etition of this phrase is only meant to strike and 
emphasis on whatever is proclaimed in this entire 
second AdhySya. 



Second Adhyaya Ends 
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Having deliberated on the meaning of Brahma in 
the first two Adhyayas, in the third Adhyaya the 
instruments of Vairagya, Bhakti, Upasana and 
Jnana would be considered and explained. In this 
first Pada, the statuses of exit and return, haven, 
hell and stay inside the womb would be described 
with a view to inducing the attitude of renuncia¬ 
tion that facilitates the strengthening of devotion 
as a means for achieving further knowlege. 


II || ^ M 

11 TfrfrT g 

&>\W\ 


'mtTRTOlTWf^l Tjfaanft- 

^ FT MRrMvrM Wcflfd 

I ^kT:? y^nPn?"H u ii ¥z n ^T 3rfcT 


3WW W: SFTTcfl cWI 
WII 



295. When Jlva leaves one body and proceeds to enter 
the other, he moves jointly with all the elements 
viz PfthvI, Ap,Tejas, Vayu and Akasha. This fact 
is revealed from the questions posed by the king 
Pravahana to Swetaketu, son of the sage Aruni 
and the answers given by the king Pravahana him- 
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self as narrated in the fifth canto of Chandogya 
Upanishad. 


II ? II 

W. II afib «i*IWI^Sfe!R!l 

^ <iWci I nfc^q I 3IN ^ f^WlfrF*?J 
^kM+^srqf fafasRidHarcH+^i ^wpim' , *i5^i^i 
^ig^nc^i *prth arat ^rfsrNr ^i*f:ii wii 

296. In the £ruti it is stated that when Gods offer Ap as 
oblation in the five types of Agni residing in sky, 
man and woman, then Jlva acquires this physical 
body and becomes bom. The word Ap is used in 
this £ruti to refer to Jlva, for two reasons. Firstly, 
Ap has in it the pervasion of the other two ele¬ 
ments viz Pfthvl and Aka£a. Thus the word Ap, 
secondly, if we collate the elements of Pfthvl, Ap 
and Akaga from all the bodies in the Universe, then 
the content of water (Ap) would be predominent. 
Hence the use of the word Ap. Further, this word 
Ap by implication (Upalak$ana) refers to the Jlva 
who resides in the body. 


ii v i w i Hiftwwu i n n ^ n 

W. II 3 fio UlUHktyvl ail 1311 

«|x^nrt|cf:ll W®ll 

297. The five basic elements viz Pjthvl, Ap, Tejas, Vayu 
and Aka^a on the one hand and all the sense or¬ 
gans on the other are closely bound together. 
Whereever the elements exist, there exist also the 
sense organs and vice-versa. It is clearly stated in 
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the £>rutis that when Jlva exits from the body, the 
sense organs also move inseparably with him. 
Thus, the basic elements which are inseparable 
from the sense organs, also move with Jlva. 

II ^«liafaeM'ui4J( * ll 
11 a& a)i^lf^<lfrl^R(d ^sT 3ub| IXII 

yi u lMl 

^ W WlMcf ^Tl ^ff:? Hlrbrelief TpffcT 
11 WII 

298. In some parts of Sruti, it is proclaimed that with 
Jlva's exit from the body, speech dessolved with 
Agni, Prana gets absorbed in Wind, Eyes unite 
with Sun, Mind with Moon and Ears with space. 
However, still we cannot argue that the sense or¬ 
gans do not move with the Jlva, because the above 
stated dissolution in Fire, Wind etc is only partial. 
The sense organs get dissolved partially in Agni, 
Wind etc. but by some parts do follow the Jlva . 
This is how it is clearly stated in some Puranas. 

II a g Wlfllch T um II V II 

11 3& araunErfir afru 

TPrt g<im<i>i y« ihi 4 d*HHe|uii^ 

’JjJHT H ^5fNV 

% I ^T:? % ^T: 1 cTT Tjq 3R<Jctr 9151^^1- 

^q^l aicf: cTc^cT: svti: 3IN: ^^RTtcjqWKfa- 

•q^ftr^f:ll Wll 

299. While describing the process of return, of Jlva to 
this world for acquiring the gross (Sthula^arlra), 
body it is stated in the first part of the Rks that 
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Gods offer "3raddha" as oblation in the first fire 
viz. sky. In this first part, there is no explicit men¬ 
tion of the basic elements accompanying Jlva. 
We can not argue on this count that the basic ele¬ 
ments are not accompanying Jlva. Because in the 
last portion of the same 3ruti-Upasaihhara 
Vakya- the word Apah is used and this refers to 
the elements of water by implication other ele¬ 
ments and by inference Jlvaaccompanied by them. 
The meaning of Upakrama (beginning) sentences 
should be made consistent with that of the 
Upasaitihara (end) sentences since the latter are 
in meaning more powerful than the former. The 
word Sjraddha should, therfore, be interpreted to 
mean the Ap and all other elements. 

II 3T?$d^lfac*wu|^ || ^ || 

300. || 3 &> 3 T g pr fqrffr fa yrftfr: &ll*ll 

3T %dr=l l <dH I W TOlWlW 

m MHHfMfil %l ^cT:? 

trW: tow ^ 
i 3©«n 

300. One may argue that the basic elements do not 
accompany Jlva when the latter exits from the 
body, because there is nowhere any explicit men¬ 
tion of this, in the Srutis. On the contrary there 
are explicit statements that Speech embrace Agni, 
Prana dissolves into Wind etc. However, this is 
not true because there is an explicit statement sup¬ 
porting the thesis of co-movement of the Elements 
and Jlva, in the context of the 3ruti describing the 
results of the special Yaga such as I$tapQrta It is 
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stated there that those who perform these Yagas, 
perceive in pratyak$a the co-movement of the Jiva 
and the elements. 

II II vs II 

ii afib stttF % zM* sfrnvsn 

^lUi+fJiuii^ ^TitrfTgW^I ^T:? 3RTc*rfaW^ 

1 3RT:3*U|^5J|*KI- 

PdVm^MrHtrd^l^iKHIiTsMrHrd TJrrefdl TTdd, % 
WTT^Jdt 3fd Tf iJHfHfd ^f"IT ^fd 3TTcRHfafiT ^ ^fd: 
'd®7lwi s Ml'<r^Id nfciHis<<fa cK+iifccM*f: 11 ^o^|| 

301. In this, it is proclaimed that Karma cannot be the 
direct cause of salvation. The status of Amytatva- 
deathlessness- described to be the result of Soma- 
drink after a Yajna, is only partial in the sense of 
being limited to some period of time. This tempo¬ 
rary nature is due to the fact that those who per¬ 
form the Kdmya Karma (desire-oriented deeds) and 
thereafter drink Soma-juice do not possess the 
knowledge of Paramatma while the latter is the 
true instrument of salvation. Knowledge-seeking 
people who perform Akamya Karma (desire free 
deeds) only realise, in the first instance, purity of 
heart and thereafter greater curiosity to learn, 
thence true knowledge, thence the favour of 
Brahma and thereafter Mukti. Thus Akamya 
Karma only serves indirectly through chain effects 
as a means of salvation. If those who have already 
realised knowledge, perform Akamya Karma, 
they would experience a peculiar exhuberance in 
Bliss in the Mukti. 


126 




II frd l ctjqiflwuin n 6 II 

|| 3Ss ^dlc^i^yiildl^t«d<Jjfr|UU^ a&llill 
fdlrMA) ^T: Wlft -*#1 '^<^Ue||-f 

y^Hix^dlPd wti i ^f:? 

<RT: vJ'Mfa I ^d>^(d 11 11 

302. In this, it is stated that all karmas are not fully ex¬ 
hausted through experiencing them. When once 
the fruits of good deeds are enjoyed in the heaven, 
then Jlva returns to this world with the backlog of 
the balance deeds. There are evidences to this ef¬ 
fect in the 3rutis as also in the f>mrtis. 


II qfo n facMum || S N 
11 35b 35b||<*n 


Tjfrfr W tnrW W'lfc+HJ ^rf 311^1 cT«IT fa I 
3T^ 3Ffa fafa ^1 ^ fa dVfcHHI*0'i)c‘|i'f: 11 3o}|| 


303. Jlva, after exiting from the body, proceeds on one 
path to the world of Smoke, from there to that of 
Clouds, from there to Akaga and thence to 
Chandra Loka. However, while returning, he pro¬ 
ceeds on the same path up to Akaga and thereaf¬ 
ter follows a different route. Thus, die difference 
between the route of going and that of returning 
cause, to the Jlvas the griefs of uncertainties and 
inconveniences. 


II ^tuufWopp II 

30 X 11 35b rHUl l Pdltt -#5T d^MriiyuilSHd *|WilIP*lPl: 

35olHo|| 


wm H I 3 I dtu i M I t 
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ffcT 

4>|WllftlPKMWT -q^5?r : 11 

3o*||l 


304. In any Karma, there is a component called Achara 
reflecting the habits of the doer, the procedural 
norms of actions, purity of the people supporting 
the action etc. The question is whether the fruits 
such as heaven, are to be attributed to the Karma, 
per se, or to the Achara which is its component. 
The word "Charana" appears in a Sruti stating that 
those who have good "Charana" get birth in a 
good life form, and those with bad "Charana" get 
birth in a bad life form. We can not argue that the 
fruits are to be attributed to Achara and not to 
Karma because the sage Karshnajini clarifies that 
the word "Charana" has, by implication, the mean¬ 
ing of Achara including the Karma. Thus, since 
the process of going and coming-GaMgafa- and the 
griefs associated with it are the result of Kamya 
Karma, one should develop an aptitude of renun¬ 
ciation towards them. 


^ot,. 11 aS» 3 *Hsf«FTfirf?r vwflqram s&imn 

^kT:? *il**Hll*J- 

cTrWTT*fe*T 11 ?oMI 


305. One may argue that if the Jsruti quoted above im¬ 
plied by the word "Charana" the Karma with 
Achara, then the use of the word "Charana" would 
be futile. This implied meaning could have been 
derived even by the words "Ramaiieeya" (good) 
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and "Kapuya", (bad). This argument is not cor¬ 
rect because the Sruti wants to emphasise that the 
Karma leads to the desired fruits only when it is 
accompanied by good "Achara". 

*©*. II T^frT rj afollS^II 

cT^T^TMT ««<R<Ml4T -qpm Jftri'J <^ki^ 
¥KlcWft«M)sfir T^fcT 11 ^0^11 

306. The sage Badari holds the view that the word 
"Charana", directly and not by implication, means 
good and bad deeds and not just the "Achara" 
which is a component of the Karma. This is also 
the view of Badarayaria (as indicated by the word 
"tu") the author of the Brahma Sutras. 

II n so || 

^o\9. || 3fi> 3 4pmrfc;<*,|RuiH Tfa ^ 3ii>IIS3ll 

^ I ^ <=l>=lcirHMl(^'hlR u U^=l W 

fsp P^^lR<d^MllR+4rclt>4MN«blRu||Mrq I ^T:? 
f^Rr 5[c£fT cT«fNtn^l aw f?^f:ll ^ovsii 

307. The fruits of going and return (Gatagata) are de¬ 
rived not only by the doers of good desire oriented 
deeds (Kamya Karmas) but also by the doers of 
sinful deeds. Such doers of sinful deeds, of course, 
experience a different sequence of path and the 
associated griefs. 

lot. II afio wR 
afijiiS'iii 

-g ^TWTTt fgdl<qi«f 1 Wit 

f 
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I PlcsH<d> Mlcfl ^f°[fcTI ^T:? ' 

IvwfW ^ 

^o6\\ 


ft cTcfrsf^T 


308. Those who have done sinful deeds experience rig¬ 
orous punishment of Yama in the hell and there¬ 
after some of them climb out of it and return to 
the earth and others, who are greatly condemned, 
fall further down into the eternal hell. Such results 
are clearly described in the relevant 3rutis. 

3 <>S. m aSo wpd -sr afriiqmi 


^Pd^dfr: 
11 




309. There is also the corroborative evidence in the 
Srutis to the effect that sin-doers are condemned 
to hell. 



II W II 


II 3Tfa W 3&>ll^ll 





310. The author of the Smrtis also mention about seven 
main types of Naraka for the sin-doers. Rourava, 
Mahan Vanhi, VaitaranI, Kumbhlpaka are the non¬ 
eternal Narakas in the sense that the sin-doers af¬ 
ter experiencing the griefs here may return to the 
earth for performing further deeds. But Tamisra 
and Andha Tamisra are the two eternal Narakas, 
from where there is no coming back. 
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^effnfd 


The hell is full of grief and torture. However, 
Brahma functions even in the hell as a regulator 
of all events without himself being touched by 
grief or torture. We can not argue that in the hell 
there could be some Bliss because Brahma who is 
Blissful, also resides there. Brahma stays there only 
as a regulator of all the functions. 

II faaifa«t><U|i^ || || 

ii afio faaieMlufiRfa 3 !T<twWi^a6>iiSdii 
3?T3fccrorc^l 3T$cFil: -qsjtftfcT ^iWRcilW *IH<*4ui)- 

V^\ <pt:? craWq H*dc*llfect<«f: 11 

mil 


312. It is stated here that the beings have some free¬ 
dom only in their functions and means and not in 
the choice of the paths after exiting from the body. 
In Chandogya Upanishad, in answering the ques¬ 
tions posed by himself, the King Pravahana, ex¬ 
plains that out of two "paths", one leads to the 
resurgence of births and deaths. The reference to 
the two paths is not to the part of Devayana which 
leads to salvation and Pitrayana which leads to 
the cycle of birth and death. The reference here is 
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to be two types of the paths of means- Sadhann 
viz the approach of knowledge and that of Karma 
or actions. The £ruti really means that it is the lat¬ 
ter based on desire-oriented deeds (Kamya 
Karmas) which leads to the birth-death cycles. This 
is indeed the context of the discussion there. 

3*3. M 3&> ^ 3&IIMII 

fci4^lcHI qdl<) <wfal 3 q<3HKilfn 

3fW:l 3»<T:? cT®n «fl)riRc t <«f:ll 3*3 II 

313. In the third category viz Tamas out of the three 
categories viz Tiryag, (low birth) Naraka and 
Tamas, there is absolutely not even an iota of hap¬ 
piness because this is how it is perceived in the 
relevant 3ruti. 

3 **. n fMdrbft 3&>IRo|| 

3Pf?n ^ ufcnra^i dl^^ifonddHiAHiPi 

f^nsf^Tc^f:II 3**11 

314. The same fact is also stated in the Smytis. Further, 
even in this world it is observed that the King does 
not permit even an iota of happiness to those who 
are his eternal haters. 

3*^ ii sSoiimii 

Frq tefa*i*f:ii 3*mi 

315. Chaturmukha Brahma has visibly perceived 
(Pratyaksha) that in the third category called 
Andharti Tamas, there is absolutely no scope for 
even an iota of pleasure. 
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W. M 3&> Vff g wOg : dvftcMW aSolR^II 

sc'uqcW I rTRf^T I a Jills cihRh alg 1 ^ I 

R: 1^:\ iR ^mfawRR y^cKjjch^^Mi %F71cf^r : 

316. The grief in this third category of hell viz Tamas, 
is so intense and complete that while describing 
the types of griefs and miseries ordained in the 
Tamas, even the listeners of these words of descrip¬ 
tion experience sorrow and they even faint not 
being able to tolerate the words of description. 

3*\9. || afc wtui|r*| afclR^U 

cTjpTC II ^V911 

317. Even in the Smrtis it is stated that the listeners of 
the miseries in the Tamas are terribly moved and 
they even faint. 

II <TCWWI3qifag*u|il II *mi 

3U. II drWm i oMIMPrl6MM^ : S&IRXII 

drWl*ll<*inrfcl: cTFT ^fHlf^cTFT WHl'Rfq 


WHM^I*3*fRFTI UlPd^ I 1 clt^FT dcT<tyiP<ral I ^cT:? 



318. Here it is stated that the doers of Kamya Karma, 
do not take the forms of Smoke, or cloud, in their 
encourse after exiting from the body. The Jlvas 
while passing through these different worlds like 
Bhumaloka, Abhraloka, etc. assume the character¬ 
istics and features which are similar to those ac¬ 
quired by the commanding entities of these 
worlds. But they do not become totally subsumed 
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in them. This interpretation is justified on the ba¬ 
sis of deductive logic and one cannot become 
somebody else and at the most one can only ac¬ 
quire the attributes similar to those of the other. 


II HlPdP^ui|py*<u|q n ^ n 

II HlfafVtui 3 -o|RMI 

WlffinfcT: HirdWunpTAtflei I *£IMI J lc*l 

illHlPd I H f^TI ^cT:? P^<^Hlfcc*l*f: 11 

WU 


319. The doer of Kamya Karma, after returning from 
the heaven, assumes back the births in the differ¬ 
ent forms without any long delay. There is a spe¬ 
cial statement in the Sruti to this effect. 


11 31-411 PycMunp || || 

3^0. || 32b qdd^P^HIMIrp 32b||^|| 

1 3*3 9^=11 

■^kT 3ff*KniHiq v '?Th>c||"m ffcT ?Jtfl I1 

H°U 


320. It is stated earlier that Jlva enters the corns and 
through them the body of man and thence into 
the womb of a woman. The question here is 
whether he takes the form of com when he enters 
there or he only resides there like a quest in the 
abode of somebody else. The answer is that the 
Jlvas entering the corns does not become one with 
the possessing entity of the corn which already 
exists there. But he only enters the body of the 
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corns. This is how it is stated in the 3rutis. This 
interpretation is on the same lines as is done ear¬ 
lier in the context of Jlva entering the world of 
smoke etc. 

ii 3S0 ^ Violet. 2 &n^vsn 

%l ^cT:? 

321. We cannot argue that the Kamya Karmas such as 
Yajnas etc. are impure and they lead to miseries 
since they involve violence. It is not so because 
they are so prescribed in the Srutis and the matter 
of violence or killings etc. is in a way irrelevant in 
this context. 

n II s 6 II 

11 &> aSoii^u 

SRfifaT: ft^lT %T: drtl^l 

ifo ^TR^I 3T«THRR ^ 

II 

322. Jlva after returning from heaven enters the body 
of the father in the form of sperms. Thereafter he 
has the opportunity of entering the mother. 

II II W II 

H afio aSblR^II 

m^41i ^nff fqgsiri yfa^ciistr m mti 

'T $ cTfg^c=Tsf: 11 3T*II 

323. The Jlva who has performed the Kamya Karmas, 
acquires this human body after entering the 
vagina of woman through the sperms of the man. 
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All this description is meant to arouse a feeling of 
disgust and despise for the cycle of births and 
deaths and thereby enthuse an attitude of renun¬ 
ciation- Vairflgya- in regard to the wordly matters 
and the desire- oriented deeds of all kinds. 

TTSHT: TTR: II 
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Padall 

In this pada, the glory of Paramatma is described 
with a view to arousing devotion in paramatma, 
which is an essential component of Upasana after 
acquiring the attitude of renunciation. 


ii TFuiiftranuni n \ n 

II 3& W&f TjfeTTF % ai3b| 1^II 

% WTT^I 3TO wtfcT 

4^3 ^FT^cT: 3jfeiffijl W : TRPf^fe:l *N<=id 

ttc( ^pf:ll }?*|| 


324. In this, the thesis that the objects of the dream and 
their perception are under the control of 
Paramatma is established. During the dream, 
which is called as junction since it occurs in be¬ 
tween the status of waking up and that of sound 
sleep, the creation of the objects of the dream is 
caused by the Paramatma Himself. Sruti proclaims 
this in clear terms. Such is the greatness of 
Paramatma that he even creates objects in dream. 

3^. ii afr Pmhm' ^cft 4^^ aSbiRii 
71 TfiFT:l T£T WRRj V 

Ciwifswjftci ^^11 


325. Some school of thought believes that Paramatma 
even produces the objects of the dream. Yet an¬ 
other school states that even the objects like sons, 
relatives, seen in the dream are bom from Vishnu. 


W. ii a& mqiMH ^ 

^cn«} I 4RZT HNIHM MTrflWT’P^rf MWIvM-ctflcll- 
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^ WI^I ^T:? ^rF^TFlta^r- 

326. The objects seen in the dream are the result of the 
intentions of Paramatma who shows the impres¬ 
sions based on memory, which always exist in the 
mind of the Jlva. Thus, no external factors are re¬ 
quired to generate the objects. This is the infer¬ 
ence because the objects seen in the dream are not 
as clear and fully manifest as in the real world. 

11 crfg^: 3 &I mi 

^ ^RT: I ^RF: I 3#sfq ^TTCR*T: I 

cR^TcT:? ^fcT ?^:l Uc^SRT: W^n^fcT -f??T^:l ftr ^ 
crf^T: W^fol^j 'c«IWI^: ^1 ^fcT 

$3V9|| 


327. The objects seen in the dream are reality because 
they are regarded as indicators of the good or bad 
events in the future. This is what J?ruti states and 
also the knowledgeable personalities like Vyasa 
also proclaim. For example, the Chandogya 
Upanishad states that while engaged in a Kamya 
Karma, if we get a dream in which a woman ap¬ 
pears then it should be interpreted to portend 
prosperity and achievement of the desires. 


II II 3 II 

11 <&> mifaeMiiiTj frnlfefl cicil 3&I mil 

% WTT^I cRT: 3TPT 41 dW I TO&N44I 

*P^cT: I clfHldKlfa^dMlTj m.HlcihsJ^d | "^RZf fcKlfefl 

efa' ^RrfcTI 1 ^FTTWRTlf^Tsf: 11 $3411 
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328. Paramatma has also the capacity to make the 
dream vanish. It is because Paramatma controls 
the bondage and salvation of Jlva, we can infer 
that it is Paramatma by whose desire the dream 
may get vanished. Such is the greatnpss of 
Paramatma. 

II ^4Pllfaebtu|^ n 3 N 

|| s£b ^i|p||£i4tlifa 3£o||€ l ll 


^TcT 5<qtf:l| 3WI 

329. It is stated here that Paramatma is also the regula¬ 
tor of the status of being awake. Existence in the 
status of being awake in which Jlva possesses pride 
for his body is entirely due to the intentions of 
Paramatma and not by anybody else. 

11 ^M l fUcMUIH || x || 

H°. II aSo ^ 3&>ll 

3TFT vjflqfll ' 11 -sl 3 , Such Pi m<hich^=( I 

I cTPT cKI drtl^l) *RfcTI 
^T:? 3TTCJ W HlilMd 9^: cT«TT yo|Uflf<rM«f: I 

^tbdlHISII H°U 

330. During the status of deep sleep which is different 
from the statuses of dream and being awake, Jlva 
realises Paramatma residing in the arteries and 
veins of the body. This is how the £rutis proclaim. 
Since Jlva experiences immense pleasure during 
deep sleep, this interpretation is appropriate. 
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11 11 ^ II 

33^. ii 3= am: irat^sFn^afioii^n 
3TFI iraHT: 

11^0:1 ^5T:? ^ ^la ^ac'=iil«\CH*f:ll 33^ II 

331. Waking up from the status of deep sleep is also 
caused by Paramatma himself and not by anybody 
else. This is so because during deep sleep, Jlva is 
absorbed within Paramatman and as such he can 
not wake up without the orders of Paramatman. 
There is also the corroboration of Sruti to this ef¬ 
fect. 


II II ^ II 

W. II 3b TT TTcT "ST «lwf^fa¥Kfafa«T:imi 


t? ^3-Cqsf I -Q TT^cR Tig I U^IHPl ^c<fc|f4M|^ch; | 

1 '^1+ldHb^I: I ^T:? cbHf^rdVI^Pcirtt^T: ^ 

-^11 


332. It is proclaimed here that Paramatman is the only 
supreme regulator of Jlva at all times and in all 
statuses. It is only he, the Paramatman, who con¬ 
trols all statuses. There is evidence in the 3ruti 
which states that it is only Paramatman, who 
causes Jlva to do good or bad deeds and hence 
that all Karmas are under His control. There are 
also similar corroborative evidences in the £>rutis. 
There is a statement that it is He who shows the 
dreams. In the £ruti, there is prescription that 
Paramatman should be appeased as the resort of 
all. In view of all these supporting facts, we infer 
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that Paramatman is the regulator of all statuses 
and at all times. 


333. II afio ■^Ssf^TTtrfrT: afibIISoII 


: I TnT:? 


II ^11 


333. In the status of being fainted, Jlva experiences only 
half- absorption within Paramatman. During the 
waking state, Jlva is some what away from the 
paramatman residing in the heart. During the 
dreamy state, he is closer to Paramatman. During 
the state of deep sleep Jlva is absorbed within 
Paramatman. Paramatman could be either re¬ 
moved far away, very close by and half- way close. 
The first two situations are found respectively in 
the statuses of being awake and dream. By resi¬ 
due, the state of swoon, should be associated with 
the situation of half-way close to Paramatman. 


11 T ^Hdhmfllchtu i n II t II 

M $*> T If skimil 


TO TUTOR: I TUPRtsfq I 

TTcT:? % TRTOT^Mt ^(di^lR-d 3R ^11 


334. In this it is proclaimed that Brahma is always and 
everywhere, perfect with all good attributes, to¬ 
tally blemishless and the same without any dis¬ 
tinctions. There are no distinct forms of 
Paramatman differentiated by places or locations 
such as gods, human beings or trifle lives or spe¬ 
cific locations like eyes, ears etc. This is how he is 
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described in the Gratis. He is the only Brannia who 
is known to exist in all the beings. 

3 ^. II -5T itelfcfa 3db| l^^ll 


SPPm^fa¥e|ir<*MIU||' ffcT I c^cT:? 3J^fT 

^M|U|T^ STcT^RFl ^ ^ <f 3llc*icM^^(tr«l«f:l| 




335. One may argue that because the forms of Brahma 
in the different states such as waking, dream, deep 
sleep, swoon, are described to possess different 
characteristics, we cannot say that same Brahma 
is found everywhere. This is not correct. Srutis 
clearly proclaim that the different forms of Brahma 
are totally non-distinct from the original Brahma 
himself, and also non- distict from each other. 

3#T fc^raf: 11 


336. Some school of the Vedas clearly state in their texts 
that Brahma has infinite forms- all non-distinct 
from each other and from the original form. Ap¬ 
parent differentiation is in a way, justified on ac¬ 
count of the differences in the locations of the dif¬ 
ferent forms. 
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337. Bra h ma does not have body made of Prakyti as in 
the case of the normal human beings. This is so 
because Brahma is much superior to the Prakrti 
and the basic elements. 

^6. II 


: I ciWrqei»y u i^i^<if^!p|«M5(l -uf^ci 3RiT7T 

ffa ^c|^K^e(| 3T#^saf H 



338. If Brahma does not have any body or shape, how is 
it that he is described to be charming and of golden 
colour etc. The answer is that Brahma does have a 
form and figure which are, however, extremely 
unusual and peculiar. The statements in the Gratis 
describing him as figureless and formless are only 
meant to emphasise the peculiar nature of his fig¬ 
ure and form. They are not meaningless. They are 
similar to the statements we often make in the real 
world that there is no light, even though the extra¬ 
ordinary rays of the light of the eyes do exist though 
not visible to the normal eyes. 

W. II 3TTF d4tM4^u^n 

Oxford gffo urn: TRffii wttf 

3icit "3 ^cny u «<ipK»fTf)fcfq ^I«<i4:ll 33^11 

339. The extraordinary nature of the figure of Brahma 
is confirmed by the statement that His figure is 
replete with Bliss and knowledge. 

V*o. M dVUlfH xTTOtsfa Ttpft a&II^H 


iRT: I ^1-KlcH+cd I 

fa 1 ' dfe^ l ^rd ^Pddfa q UPdMKqPd I 
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340. £>rutis pronounce that Brahma is replete not only 
with infinite bliss but also with immeasurable 
knowledge. This is also corroborated by the state¬ 
ments in the Smrtis. 


3**. II afc 3TH in? WlMMI 3&I l*£ll 

am i wn 

HrWlfcUFq ffcT iw: i 

Trgl^ntfcT i ^t:? ^m: ^4<biftei<fw 
'Jioiy(dRRs(otj4 c tiR: 2T?7T 'jflqvM 



»r 1 


1:11 3**11 


341. We cannot argue that just as the Brahman and his 
different forms are mutually non-distinct, in the 
same way Jlva being Chetana is similar to the 
forms such as Matsya, Kurma etc. and hence is 
non-distinct from Brahma. The reason is that Jlvas 
are the mirror images of Brahma just in the same 
manner as we see many images of a single origi¬ 
nal sun, in the different waters. The simile between 
Jivas and the images of the Sun is only confined 



to the features that the images are distinct, are de¬ 
pendent on the original and are similar to it. How¬ 
ever, in the case of Jlva, the intermediary (Upadhi) 
is eternal while in the case of Sun's images, the 
intermidiary of water is destroyable. 

II n n II 

W. ii afc arrggctii^uiiTj, ^ afcu^ii 

^fcT: I fcrf^cTH.1 ct«lT ^ 

■qcT: qfrF 

twicer i $ y^ic^cl 

"^TT <*hMcm4: 11 

v*R\\ 

342. Here it is pronounced that knowledge based de¬ 
votion in Brahma leads to the fruits of revelation 
of the blissful self. Without the approach of knowl¬ 
edge embellished by the lubricity of love and af¬ 
fection similar to the lubricity and cohesiveness 
feature of water, Jiva cannot realise the ultimate 
goal of Moksha in which state he is similar to 
Brahma in the attributes of bliss and knowledge. 


II W II 


11 3 &> 
3&IRo|| 


xn ro| 5^T^hT<=h iI cTSTTf^T , +dl ^ 
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:ll 3*311 


343. We have to accept gradations, more in some and 
less in the others- in regard to the level and nature 
of Bhakti demonstrated by different Bhaktas be¬ 
cause in the category of Bhaktas, persons of dif¬ 
ferent grades such as Chaturmukha Brahma and 
all of us are included. Since there exist differences 
in the grades of fruits, there should also be grada¬ 
tions in the means employed to achieve these 
fruits. It is only if we accept such gradations in 
the means, Brahma could be described as impar¬ 
tial as between different Bhaktas in granting them 
different grades of the fruits each according to his 
intrinsic worth. 


n dv^i^i afciissn 

11 3** 11 

344. It is observed in the Srutis that the quantum of 
bliss experienced by different Jlvas in their pure 
self of revelation is different for different Jlvas. 
There is also corroborative evidence in the Smrtis. 


II II S3 II 

II afio «<fr cKTT 4T^ % TrfrT^rfrT rldt sRltfcT Tf 
a£o|ISSII 

ft "CRT: I AdWftfii #T: H^dleR*! SJ^dW 

Tlfd^ufd TRW^l 

dd: ^b*JlRch^lcJI 3rf*R> MleRKcM ^ sPdtfdl SRI: 

"dfd ^PdddTdd^lteJI ‘RftBRJIdft tfUwlPd 
^IIHMdie^sf: I "^fcl ■t+jld: qPddl 11 3**H 
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345. Here it is pronouced that Brahma is not only the 
creator and destroyer but also its protector and 
preserver. The Sruti first refutes that the capabil¬ 
ity of Brahma is not confined only to the functions 
of creaton and destruction. It then proclaims that 
his capability goes beyond this and that he also 
protects the Universe. Such is the greatness of 
Brahma. There is also corroborative evidence in 
the Smrtis in this regard. 


II 3todJcW^ir^eh<UTT^ II W II 
W. II % 3&IR3II 


clgSIl SfoZJrF ^urePI^H ^T:? 

^ [Wafa fa gfafPW II I 


346. In this adhikarana, it is proclaimed that Aparoksa 
Jnana of Brahma is possible only through the be¬ 
nevolence of Brahma which can be acquired with 
the means of devotion. In this Sutra, it is stated 
that Brahma is unmanifest in the sense that he can¬ 
not be realised by the normal efforts of man. This 
is how it is stated in the Gratis. 


3rfq qfrRf^TTTTU^TTfq 1 Pl^l ^rf:? 

TF c l^r^5ftn 3<ot|TnHt^ y oMSrll^HHI^^TT 



347. Brahma is unmanifest irrespective of whether one 
appeases him with devotion or without devotion. 
His nature of being unmanifest is proven by the 
Pratyaksa of the learned and* also by suitable de¬ 
ductive logic. 
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W. ii afr TranyRTSEn^q^ aSbii^ii 

^ I 3T*l?ra^ W^: ^iqtpipaiT oq^n^Trf^ I 
rT®TT W cj ^TfSoqcw^q 1 ^T:? ^rajSclVW d&pJi 
-Tlf^TI fc4«f:ll^ll 

348. Brahma is not like light or fire which is unmanifest 
in its subtle or atomic form but manifest in i ts gross 
form. Brahma does not have this kind of peculiar¬ 
ity of atomic and gross forms. He is uniformly the 
same throughout. 

W. ii &> u<wvi¥^ *4u<4^iflT^a&u^n 
ycbwsMmlejwr 
*5l<=|U|lA<WtiHlirf=rdt , rt|«!f:ll wn 

349. Aparok$a Jnana of Brahma occurs only through 
constant repetition of the acts such as listening to 
His greatness, meditation etc. with Brahma as the 
central object of all this. 

^o. || aSo TTOT % afrl RVs|| 

3KT: 3T°4|<tt<3 ^ HHI«K«MkU ^WJWrETTS^- 

WM\ ddWI^HI«ltb«|WflM^ Wtfa jTT^I 
1 4>c|dH^HHfrlHNIc^ 1% erf#I % WTT^I cT«4T frlf 

^#Ttf^TTWTfeT dfHlM*f:ll 3Ho|| 

350. There are evidences to the effect that Brahma is 
unmanifest and also that he can be visibly per¬ 
ceived. In view of the immaculate capability of 
Brahma in these regards, even unmanifest Brahma 
could become manifest with His benevolence be¬ 
stowed on the devotee. There is deductive logic 
in this regard. 
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ii ^c^Hiryc^ui^ ii *«, ii 
II 3 mO T^e^Vll^fe^^W^afibll^ll 
W 3UH^ipi«b cT^T ^ «ra%l ^T:? ^PTozn^u^ 3TR^ 
W, 3TR^‘ ^ 9f?m 

dTb^l^l c^fa ^7^1 3|ft^<r|e|^ twt 3^: TPfFJI 
<t> u scip=i «t>u«Pricq ^1 f^Wra®^I*f:ll 3k? II 

351. Brahma is both an attribute and possessor of at¬ 
tribute. He is described in the £ruti as bliss and 
also possessor of perfect bliss. This kind of situa¬ 
tion is compatible in the same manner as in the 
case of Ahi-Kundala. In regard to the coil of the 
serpent (Kundala), we often refer to it as serpent 
itself. Thus, there is no distinction between the coil 
and the serpent. Similarly there is no difference 
between Guna and Guni in the case of 
ParamStman. 


V^. H aSb «chlVII9^ra?J 'Ufcdl'l&l 1^11 

^|P<rkfVlkl ^ <^Rr4d ^^iftPd I 
«h<U|ftc*l«f:ll 3k^ll 


352. Just as the Sun, who is the resort of light, is re¬ 
ferred to both as light and as repository of light, 
in the same way Brahma is regarded both as em¬ 
bodiment of Gunas and as also possessor of Gunas, 
i.e., Guni. The simile of Sun is given here because 
both the Sun and the Brahma are lustrous. 

H afcll^oii 

ttot ^FTcT: 'ijaNfasftsfa ''pftnfr Pdfill^ cT*JT 
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sTST 11 

^VdMs|4ifTl»:ll ^11 



353. Even though time as a concept in the same both in 
the past and now, we often use the adjective of the 
past, "pGrva" to refer to the bygone days. In the 
same way, even though Braman is perfect in bliss 
by nature, he is specially described as bliss itself. 
All the three examples, given here, viz. coil of ser¬ 
pent, Sun and time are given out of special consid¬ 
eration of the subject on hand or for distinction be¬ 
tween the subtle and gross forms of Brahma. 

3V*. II afio aSbll^ll 


354. 





In regard to Brahma, the J?ruti refutes the distinc¬ 
tion between Guna and Guni. 


II MtMdlUlcbtui^ || ^ || 

II 35b|l^|| 

jl^np'RRf ^ cito>(qciq u i*ij ^cT:? 

^ ifH ^IHTlf^rjofr^:I 

Hd^cin^Ri 

11 ^11 

355. In this, it is stated that the attributes of Brahma 
are all non-worldly attributes. Brahma is described 
as a bridge and perfection. The relation between 
Bimba and Pratibimba is invoked in him by the 
statement that all beings are his image. Further, it 
is clearly stated that the knowledge of Jlva is dis¬ 
tinctly different from that of Paramatman. In view 


of these factors, the attributes of Brahma are in¬ 
deed unworldly. 

3«^. II sfib 3£b| 13*11 




d)+fad$l u l<^lHcfJ*!f: 11 3<^|l 


356. The attributes of Jlva such as pleasure, knowledge, 
etc. can be visibly seen or perceived through mind 
and described in speech. However, the attributes 
of Brahma are not subject to the sense organs such 
as mind, speech etc. and hence they are unworldly. 

*V 3 . M 35 b 3 Sbll* , *ll 


W dl+MKPoldiyu)^ ^ftcnwjfrj MKliW f^TT ^dUlRl 
^TI%lf?RUWTmf:l cWI dlftxAsft 
^;j+dd*n t^fhlo=llR- 

u4*n<HT*f 3^4:11 3^11 


357. If the attributes of Brahma are strange and un¬ 
worldly, then why is it that same worldly terms 
such as Ananda, JnSna are used in describing him? 
The answer is that these terms are used only to 
facilitate the understanding, just in the same way 
as the use of the term Pada in describing 
Paramatman. Even though the legs of 
Paramatman are quite different from those found 
in the real world, the statement that all the Jlvas 
are His one foot is only meant to facilitate the un¬ 
derstanding that Jlvas are one distinct fraction of 
Paramatman. 
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II ^ || 


^ 6 . II a&> 



afeiomi 



358. Jlvas are Pratibimba of paramatman. In view of the 
distinctive characteristics of the different locations 
of the images, such as devotion, knowledge, one 
observes the distinctive peculiarities in the differ¬ 
ent Jlvas such as Chaturmukha Brahma and oth¬ 
ers. Even though the same sunlight as elsewhere 
falls on the sun- stone, it provides to it the capa¬ 
bility of fire in view of its special features. 

3V?. II afi> aSbi 13^11 




ri II ^ 11 


359. The distinctive peculiarities in the different 
Pratibimbas are feasible also because of the special 
power of the Bimba, viz, Paramatman. It is ob¬ 
served that image of the Sun found in the water 
does not possess the attributes of fire and the im¬ 
age of our face found in the Sun-stone does not 
possess the features of fire. 






Ibl 


^oll 

360. In this again the fact that Brahma is unmanifest 
(Avyakta) is propunded. Brahma and his attributes 
are not the same as those conceived in the mind 
while meditating on Brahma. Because, the £rutis 
have clearly refuted the identity of the Brahma as 
perceived during meditation with the true form 
of Brahma. 


II II \\ II 

II aSb 3T%H 

TkT:? W^ldccIMlillHilVKlR'UI: fr4 T TcT 
u4<idv=i^:i ^ ^b*ii^4«^i^i f^4 
VK<^I^IH^^4Ac^ft^4c44:1 3CRR *4HI U N*IMI^- 
rMlRVKI^:!! 3^11 


361. In this, the fact that Brahma is the creator of all 
things is further confirmed with a view to arouse 
devotion in them. It is only from Brahma that crea¬ 
tion, protection, destruction etc. of all things oc¬ 
cur. This is evident from the use of the words 
Sarvagata -All Pervasive, MfTi/tfmayrt-possessor of 
the eternal prowess which is His own self-and 
from the absence of any evidence in respect of oth¬ 
ers being creators. 


II iMlfa«MU|^ n || 

W. ll a& i+HUd wt% ; akii^n 

W Wlffcl sraftl ^ ^rtfcTrl qgd:? 

4dH<4d ^ddcdlf<cM«f: 11^ II 
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362. The thesis that it is Brahma who grants the fruits 
like heaven is confirmed to arouse devotion in 
him. The fruits like heaven etc. are received from 
Brahma only and not from Karma. This is feasible 
because Brahma is Chetana while Karma is not 
Chetana and it does not therefore have the capa¬ 
bility of granting any fruits by, itself. 

353. II aSbllXoll 

353 II 

363. It is not only deductive logic but also Sruti that 
establishes this. Srutis clearly proclaim that it is 
Brahma who grants the fruits of the Karmas. 

35*. 11 3&> enf 3fcn**n 

^rHpH<Nl4: MWI <T t* 3m TTof ^«Kl4«l 

4~4 'CRl^l 3m TT^ ^)4fd ^U4cMsf:ll 35*11 

364. Jaimini Acharya states that Dharma of Karma 
yields the fruits but further opines that Karma is 
caused by Brahma. Sruti clearly states that it is 
Brahma who causes the Jlvas to perform their 
deeds. 

35V. II 3&> <J «||<*tWU|) 

«iKti4 u iNi4^i Tjsf 4eiT«wH.i to «nf 

5T5T ^4 +t<J|c4H f^ftfil *l*ST«f;l 

365. Badarayana holds the view that Brahma, referred 
to earlier, is prime Karta in granting the fruits and 


2 54 nmqtftfafn 

Karmas are only measured by Him in deciding 
about the nature of the fruits. £>rutis describe the 
Karmas as the reasons for fruits. 

M WT& Ml^^ 
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PadalU 

In this pada, the modalities of worshipping 
Brahma are explained as a follow up after acquir¬ 
ing devotion and as a means for realising knowl¬ 
edge. 


11 Uc^cMlychtiilH, II ^ II 

w. it afc afrimi 

«Jefo<flRd W! I ^«TmfrF 

^flrPfcPhT 


III Wl 


366. Knowledge of Brahma should be acquired as an 
end product of the conviction based on the listen¬ 
ing and cogitation of the subject matter of all the 
Vedas. There is no special prescription that one 
branch of Vedas is eligible to perceive Brahma in 
one way while some other branch in a different way. 

ii aSb ^ch^umlM a&iRii 


cf ‘‘RlftR 3NtfcT ^ra#l wffa ^TnsTRTp# ^ 
eT«^l ^ 

'U^IKsiItK iri ^1 RfRJ MieUMKsilTb^'r^^d 
WW^IHdlTbHR A *m^l ^T:? H<bWI VIKsII^IIHRi 
STSf^k^fdldJ 37&T cHT 
fv^urff^uFTT^ 

fc^4:ll 11 


367. We cannot argue that since some branch of Vedas 
describe Brahma as Vijnana and Ananda while an¬ 
other branch perceives Him as infinite Knowledge, 
each branch perceives Him on a diferent way 
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Even within one same branch of Vedas, Brahma is 
characterised by different features according to 
context. If it is not the one Brahma described like 
this, then even within the same branch Brahma 
could not have been the subject of perception. 
Hence we should accept that even in the different 
branches, the same one Brahma has been per¬ 
ceived for facilitating worship. 

^ 6 . 11 So WMft s ftlchK l TaBl 

&II3H 

UHMl} Ue$ft«t>ch4obtu1 I 3TfU^RI^ 
tf<J*IIHfa«W«l<tle||«l I ^fcT M: ^rRtftFRI^ 

^6 II 

368. Here the thesis that one Brahma is the subject 
matter of all the branches of the Vedas is again 
established through other reasons. There are four 
reasons (i) the prescription that Vedas should be 
studied is common to all eligible persons irrespec¬ 
tive of their allegiance to one or the other branch; 
(ii) the same prescription is common to all 
branches without any special mention of one or 
the other; further (iii) the followers of all branches 
have the eligibility for performing the Karmas pre¬ 
scribed in all the Vedas and (iv) they also have the 
eligibility of acquiring the knowledge of Brahma 
described in them. 

II dfsWM: 3/>imi 

^S^UTMl dfailH ^ UPdd^ 
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i (rfw?: w ^fddHi 

I cTFfl: clfWT: I 

WTT^T W fliaeqfrila. Pi^ih 11 3^11 

369. Thi knowledge of one Brahma is the ultimate re¬ 
sult of all the Vedas. This precept or rule is similar 
to the one stating that waters of all revers have 
resort in one ocean in the ultimate analysis. 

33o. || 3i> ^yfafrT ^ 3-bimil 

gfcT: UcfelltdlTbHIiTui 9^J ^fRfc-sjfUcqsf ^fafcT 

5)iHMci1ri|*f:ll 33® || 

370. Sruti and Smrti too mention that it is only one 
Supreme God who should be understood by all 
the Vedas. 


II 4M^Klfl|eh<u|^ n ^ || 

TTTO cT«TT?rf^T^ fifi fa*IFT:l 

^HIHH^lR^«IHIH4^dq|uirtlR<^mi«IWI ^<Kft»IHII^I 

^7hWT:l farf^n^fa:! #5fq 

Wifi ^ wrfam fi wfa %* 1 T: ^ufalfadfepit 
■J^T: <rfg^T H teuWVtHI^ I <f«JT ^H«(Mr^r<rt|«f:ll 
33*11 


371. Just as the commandment given in the Vedas such 
as regular performance of Sandhya Vandana, have 
to be rigorously adhered to by all the branches, in 
the same way, all the attributes such as blissfulnes, 
freedom from blemishes have to be perceived by 
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the mind and the intellect in a manner which uni¬ 
fies all the descriptions given in the different 
branches at one place. Such unified perception ap¬ 
plies only to eligible good attributes which con¬ 
form to perfection of Brahma and not to uneligible 
attributes such as misery, remorse etc. 


^cT:? 3TTc4r$ 

q|qRftteryra'sK^dRfd %i -jon hImusuI 

ffcT Hi u u'Hiqiq v l ^T'^ u lP<cMfq*l'} u i 1 h* 16 i} ^ 


«TR:II ^11 


372. Some may argue that such a unified consolidation 
of all attributes should not be done since in some 
3rutis it is stated that Brahma should be wor¬ 
shipped only as Atman. Such an argument is not 
correct because at no place in the Sruti, a special 
mention is made that such unified consolidation 
should not be made. The emphasis on the feature 
of Atman is only to bring home the point that 
Brahma is not Anatman and He is Atman only. 

II afio UeMUI^rMtWletWlP^ 

^ Sr^cWHI pRe|fi|«|>ye|T^HR^M- 

^RRTif^r^n^i aiRm d?twrftrq*f: 11 ^ 11 

373. However, if specific gunas are mentioned in the 
different Prakaranas for the purposes of specific 
type3 of Upasana, then such a unified consolida- 
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tion of all the gunas from the different Prakaranas 
need not be done for the purposes of that Upasana. 
For example, in one prakarana, Brahma is de¬ 
scribed as the one suprior to everybody. The mes¬ 
sage in the Prakarana is that he should be specially 
worshipped as the one possessing that attribute. 


ii au> 



1 


ddfa a&mu 


WET: ticffrtilMI «nWT^T dJuilfrF? 
I dmf ltd dd 

cfeTS? dm dT d^TT ^fd wmfe 


qrdEfl 

WTUTd 
l<&A(KlJ fdRJ ddfa 


3^X11 


374. Since all the branches, all the lores and all the 
names ultimately refer to Brahma in their essen¬ 
tial purport, a unified consolidation of all the at¬ 
tributes is further justified. Moreover, there is a 
clear confirmatory prescription to this effect in the 
Srutis. 


II 3 II 


ii ago uiklv^ *m~m^ afcmoii 

dW^RTTWRdT: dE^Ed 'JEEp d[d:? 


II 3^11 


375. Prescription of unified consolidation of the at¬ 
tributes, in some Prakaranas and negation of it in 
the others are both justified since they are relevant 
and applicable to differrent people according to 
their intrinsic worth and eligibility . 
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919*. ii a& aSoimu 

^pifhlTF^?n^T:l 3RR cKtL<Kfetf«ft3**pri 
nct>cifqciy u iH5i'+><ri 'HqPa cJ^Rt 'nqPd I ^cT:? tiqNKiq^ 
^^Tf^piHT^ ^rd^HlH« 5 ^dlMWdlM 4 : 11 ^11 

376. Those who perform the Upasana with consolida¬ 
tion of all attributes in one Brahma, experience 
relatively more bliss distinct from others who have 
not done so. This is the result of their Upasana in 
which they have perceived that all the gunas de¬ 
scribed in the different Prakaranas have their re¬ 
sort in only one undifferentiated entity called 
Brahma. 


II 3H'KlflteMU|q^ || << || 

^vsvs. n b ar rrere^ : wr a&u^ii 

3TM^K^: 3TH-^t ?TR ^^s^lRd fd»icq^ 
3|l^4<tlRdHirHrdMci ^pit:l 3RHFT 

WlT fr^:ll ?WII 

377. For the purpose of the highest goal of Moksha, 
four attributes viz Blissfulness, Omniscience, 
Blemishlessness, All- pervasiveness, Ananda, 
Jnana, Nirdoshatva and Atmatva are to be prima¬ 
rily cogitated upon. 

ii n * n 

WC. II 3& Ry^KWiaUirid6Mr4l4mr|4i % &IIWI 
y4nmru+iRun' r^rvK^myirki:i cr*t iwr t?K: 
^iR^ThPyqfvK^iir^juiiqmH^^di Hifen ft; 3 ^nf^- 
^1 ^ET:? fF ^ 4>ddltd«l 1% 3fel 
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^ ^ Tv5r^f^^J^'3T5RlWEft 

tiUdUlfafil 3rtfa?ft 11 

3^11 

378. Some persons do not have the eligibility for 
Upasana as prescribed in some Prakaraiia- such 
as Priya is His head, Moda- Bliss is His right side 
etc. In view of the existence of gradations in the 
fruits, there are gradations in the nature of the 
Upasana. 


II SrUlftWdUi^ || \9 || 

n a&> ftft e*«UtWMi<^ aSbiir*ii 

<r^«d\tPlfHTll I 

'RtZFfT: 

^piT: T^ref:M 3\9^|| 


379.*.Some have the eligibility to perform the Upasana 
with unified consolidation of all the gunas, while 
some others have the eligibility to conceive the 
four major attributes stated earlier, viz. Blissful¬ 
ness, Blemishlessness, Omniscience and All- per¬ 
vasiveness. However, many gods belong to the in¬ 
termediate category of perceiveing as many gunas 
as their eligibility for their fruits necessitates. 


II au&yHlRiiehtuiH^ II 6 ll 

^ 60 . n 2 ft) 34iujMm u4l*Mmiaii<i aSoiismi 

^cT:? il^*HmMlcf ^ f^HT 


I ^o|| 
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380 The prescriptions of unified consolidation of the 
gunas or the lack of it are meant to facilitate the 
upasana and acquisition of appropriate knowl¬ 
edge commensurate with their eligible fruits. Oth¬ 
erwise there is no purpose or motive for these pre¬ 
scriptions. 

W. ii 3& aiuqyKivci aSbn^n 


‘?TTUR'J|ot* I 



WIT^ ^T«f:ll w\\ 


381. The use of the word Atman in the J?ruti prescrib¬ 
ing the relevant Upasana with the stress on the 
attribute of Atmatva, clearly indicates that there 
are difference in the consolidation of the attributes 
according to the intrinsic worth and the eligibility 
of the Upasakas. 



382. Just as in the statement that Brahma is Satya, Jnana 
and Ananta, many other attributes are also in¬ 
ferred from the words Satya, Jnana and Ananta, 
ih the same way, in the statement that Brahma 
should be worshipped as Atman only, the word 
Atman will have to be interpreted to refer to the 
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four attributes of-Blissfulness, Blemishlessness, 
Omini-Sicence and All pervasiveness which are 
to be necessarily perceived by all those who de¬ 
sire to have Moksha. This inference is clearly in¬ 
dicated by a subsequent sentence which states that 
all the different attributes get subsumed in the sin¬ 
gle attribute of Atmatva. 


ii 3Rwifag>tui^ n \o ii 
363. II 3&>| 1^611 


^T^J°IRFP^TTc^l cTFT <TglU < *>HlfcRl ^fcf ^1 
<kM<W cTW FJI^I cTOlfa I ^T:? aWPlI^ 

3n?4^^r^lR u lT^I *T •qiPi u h:l 3dc*hri«4l Hr flsilsi'ydq 
TFIRRftfcr PM4)MM4Rr<J«f:ll 36311 


383. All the attributes can be inferred from the word 
Atman. This thesis is acceptable. The emphasis on 
the term Atman in the statement that Brahma 
should be worshipped as Atman only, is meant to 
suggest that the Chaturmukha Brahma and other 
eligible Jlvas are capable of perceiving unified con¬ 
solidation of all attributes during UpSsana, while 
the extent of consolidation in the case of other Jlvas 
is according to their intrinsic worth. 


ii n 33 n 

36*. ii afio aSbiinn 

+mfelHI^W|H<+.l4w ■RtoldY++c^:l 
HTraarfhc?Tsf:ll 36*11 

384. One should meditate upon the unusual and un¬ 
worldly attributes (Aloukika Gunas) of the Brahma 
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because the effect of such meditation is described 
also to the unusual and unwordly. 


II || ** || 

II to TRH ^l^ld, aSoll^oll 

i ^ wrfqi ?|§JJjU|MIHd1nt>«bc^3fq| 

OTiprfWT iJeilWSU: ^ <HT 

M^sFTc^kI^ fg^rmr' cro- 

4l^pR^ai^lft^Vta^tig|<) 11 ^4mi 


385. There is difference between the extent and nature 
of the attributes consolidated by Chaturmukha 
Brahma and his consort Saraswati. Goddess 
Saraswati has the eligibility to perceive all the 
Gunas of Brahma but in regard to the unusual 
deeds of Brahma, she perceives them only in a very 
broad framework. For example she is able to per¬ 
ceive and meditate upon the valourousness of 
Brahma in a very general manner but not upon 
the specific deeds of unusual valour such as con¬ 
quering three worlds by three steps. The latter are 
in general incorporated in the former. Perceiving 
all special deeds also is consistent with the eligi¬ 
bility of Chaturmukha Brahma. Thus, the thesis 
that every-body consolidates and meditates upon 
the Gunas and the Kriyas of Brahma according to 
his own ability and also realises the fruits accord¬ 
ing to the status of these perceptions is valid. 


II to 


aoiRSii 
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386. Does Chaturmukha Brahma perceive the unusual 
valourous deeds of Brahma, like the deeds of 
Trivikrama, in an eternal manner, or does he per¬ 
ceive them and meditates upon them eternally 
because such deeds are inseparable from and eter¬ 
nally associated with Brahma. 


II M || 

16^3. ii -^cjt 

ciieW^iciW^H UcfjiUllHI upf H I ^T:? 

+^ir^«f:ll 163U 


387. Even though the word Atman has the intrinsic 
ability to convey all the Gunas of ParamStman, in 
some cases, Gunas may not be perceived because 
of the limitation of the special eligibility of the 
UpSsakas. 

166. ii 3° «T a&IR^II 


388. 


gfawratatf: 11 166 11 

There is a clear statement in the Sruti to the effect 


that only eligible persons like Chaturmukha 
Brahma are able to perceive all the Gupas of 
Brahma through the word Atman while many oth¬ 
ers not having eligibility of such perception are 
unable to do so. 


16 *. II a* 


TTJT^ II r* II 


T5T: UHI+4:I wf:l ^ Pel ^1^1 
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389. The attributes of Sambhrti protecting the earth and 
the skies, and Dyuvyapti pervading everything 
with his lustre can be perceived and meditated 
upon only by the Gods and not by other ineligible 
persons. This distinction is only due to the factor 
of differences in eligibility as described earlier. 



390. Even in the Purusha Sukta regarded to be the fore¬ 
most among all Vidyas-only some attributes of 
Brahma are described while some others are not 


described. Thus, the Upasaka should make efforts 
to consolidate in a unifying manner, the various 
attributes of Brahma from the different Vidyas pro¬ 
pounded in the Srutis. 



II « II 




KGUEKI IL Kil LCILELZmI rrK 



391. Do till Upasakas meditate upon the attributes such 
as killing, hitting and destroying of Brahma? The 
answer is no, because meditating upon such at¬ 
tributes provides a different type of fruits, such as 
tormenting the wicked. The SanyOsins, for exam¬ 
ple, do not have the eligibility for such meditaton. 
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II a i -qffcliMUIH' II II 


ii a& 


3Cb|R\9ll 


Sj^qqu.'j) I ^JR: 



^R3T HIhUwMHHJ A t^rftRT: I RkT:? 

dMI^KifacdldJ ^HNi "RVerT: ^Hl-H'llfqqW ^<=II«W- 
I R«TT ^ RWrif^TC: R7*T RRlft cTT 

^|| 

392. Even in the Moksha, when freedom from bond¬ 
age of Samsara is achieved, Upasana has to be con¬ 
tinued - of course only out of free will and not by 
any mandate. That Upasana is by freewill is indi¬ 
cated by the statements that the prescriptions of 
Vidhis are instrumental for Jnana which in turn 
leads to Moksha. Hence after attaining Moksha, 
the mandatory nature of Vidhis is not warranted. 
The free-will nature of Upasana is similar to the 
voluntariness of recitation of stotra and singing 
of Sama Gana holding Kusa grass even after duly 
completing the daily routine of Sandhya 
Vandanam and Brahma Yajna. 

ii drloiimnnyi 

-Rt^i tor ^ 

R>R:? d^oqi'Hiqi^'g%: RuT:? 

% *lfHI<W) VIlRsH: cTUT l?tfR ^fR ^IdPR I RfHlRctltf: 11 
WII 
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393. Some branch of Vedas states that Upasana in 
Moksha is fully voluntary, out of free-will because 
in Moksha there is no evil which is still to be 
warded off. 


II II 

II 3&IRSII 

IJtFT: ^F>4 <*>4Pd ^ f^fUcT: I ^cT:? 

+44,<u||cMU)ijl : 

^Mir<rM«f:ll 3V*ll 


394. The Muktas perform deeds only out of free-will 
not out of any mandate because there is no men¬ 
tion either of prescription of Vidhi or the adverse 
consequence of not conforming to them. 


II % M*: 3Sb|l^o|| 

3PW - 5 ^ Mu: -g^: UUKUH^HI- 

*-qiRrq«f:ll 3^11 


395. Moksha could be meaningful as a Purushartha as 
a desired final goal, only if is not bound either by 
prescriptions of Vidhi or by adverse consequences 
of not conforming to Vidhis. Otherwise, if such 
bondage were to exist in Moksha, then it would 
be a self contradiction since Moksha is defined as 
freedom from bondage, and Moksha would have 
been equivalent to Sartisara in terms of the com¬ 
mon feature of bondage. 

3^. 11 afc 4MM5iWdvi^uii5!iTMHtflviT*ei^afibn^^ii 


■q*TT A||j||^ro|buj > *H> J M r Ai fsb ^ 

aqf^TI I cT^rT ‘grPHT 
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^<ir^4 d^Pd dl^MId: ^> ; | ^t : tt^? 

d<rtHty u IW W4WI '4fWII 

•shci®^: xi , <Kqi(srq*f: 11 $^|| 

396. The fact that Muktas perform Karma only occa¬ 
sionally and that too at their free-will is justified 
because Moksha-which is the indirect (chain- 
linked) end-produce of all good Karmas-has al¬ 
ready been realised by the Muktas. This is similar 
to the behaviour in the world where performer of 
a yaga would engage himself in karmas like 
Vishnu Kramana before the Yaga and not after the 
yaga because such karmas are necessary only be¬ 
fore the performance of Yagas. 

II 3lPWHlfaebtU|^ || w || 

3SVS. II 32b3rfWT: 32b||^|| 

3TfWT: SRftewfHHI ^ ^Tlfa^Nfar: 

*rnfai ^T:? ^farofa 4^5fafluT^ 
fa^U+mMIdJ fa)' ^ H ^fa^fafa 

d'^H<+)liHHI^W«f: 11 3WI 

397. In the case of Upasana, there is a rule that only 
some are eligible to perceive all the gunas of 
Brahma while many others can perceive only few 
of them. However, in the case of realising Moksha, 
there is no such rule that only some Aparoksha 
Jnanis achieve Moksha while some others do not. 
There is no statement negating the realisation of 
Moksha by all aparoksha Jnanis. There is a clear 
statement in 3ruti that an Aparoksha Jfiani never 
experiences Saihsara but that he would definitely 
become Mukta. Further, there is deductive logic 
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to prove that Mukti is necessarily realised by 
Aparoksha Jnana. 


II || n 

^ 6 . II i||d^f4|ehKMc|Rjijl?|t|fl|*|RehlUlTH 3&||^^|| 


31lftl4.lft4.iuil ^dlj^l^WH^dHI WKW WWlfa 
SFKFptfa 

^IT 4idrHcq«f:ll 3*^11 


368. In Mukrti, there is system of gradation according 
to the instrinsic worth (Yogyata) of the Muktas, 
and not according to the gradation in their 
Upasanas or efforts because the latter is also gov¬ 
erned by the gradation in the intrinsic worth. 

3^. II 3T$TTfa*lf HmWd^leUmilUmu*- 

clrKrtiH a£o|| 


I ?Kt5T2T8f:l d^lfHHiqi 

Hifw I ^T:? ^ 

3rwr^3WRT*n^r5^i 

^ ci^Tn 

HRdMdrfd ^dl^tbHdUuifatVfcT JFtfiU II 


399. There is not at all any conflict due to envy, hatred 
etc. among those who have acquired Aparoksha 
Jnana i.e. among the Muktas. This is so because 
all the Muktas have the common feature of being 
free from all blemishes which alone cause envy, 
hatred etc. Further, Muktas who are lower in gra¬ 
dation have been obliged by those higher in the 
gradation in terms of disseminating the knowl¬ 
edge about Brahma. The relationship is similar to 
that between a preceptor and a well-behaved true 
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discipje. The fact there is no conflict among the 
Muktas due to the abscence of blemishes is cor¬ 
roborated by the statements in 3ruitis. 

II ^<*IH*HlR|eMU|^ II W II 
*oo. || 3~b ?34|iHHkl&ll3mi 

STfachlRdKd^*^ Jll' J ll e lRld»A'l I <&d:? ills'll 

^MfcT ^RriJ*f: 11 ^oo|| 

400. Gradation of the Upasakas is confined only upto 
Mukhya Prana because it is clearly stated in the 
Sruti that Prana is the Supreme of all Upasakas 
and that is why he is called as BhUyan. 

Vo*. || a&u 

^KhichH f^T fq-ii Ml u ii<A l ^TiHl5R<qld | 

rn 3Pn^qi^l ^fcT JJH|U|ijd>HJ ^Phll *o*|| 

We cannot argue that let there be some body ex¬ 
cept Paramatman and Laxmidevi superior to 
Prana in the same manner as we establish grada¬ 
tion - the next one superior to the preceding one 
among the entities such as Nama, Vak, Manas, 
Sarikalpa, chitta, Dhyana etc. There is a clear evi¬ 
dence in the £ruti that Prana is the supreme among 
the Upasakas. 

3PM M|u|i<A^dHNi^ I Hiui^icHdW^hjHHldRfd I ^T:? 
^T: W ^rll^Tf) I 3Tcft ^Tb =0N 

402. If Prana is regarded as Supreme and if there is no 
body else superior to him, then the distinction be- 
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tween Prana and Paramatman would be incongru- 
ent with this. However, it is not so because it is 
preached in the 3ruti, that the word "Sarvi" ap¬ 
pearing in the £>ruti while describing Prana as 
BhQyan, should be interpreted in a restricted man¬ 
ner and that Paramatma is indeed superior to 
Prana. 

II II V* II 

|| oi|R|^|0 aSoll^ll 

sJjfdSK: faW: Sl«htu||^ yi^HISHyPd- 

cHHqUuilgK: I ^T:? qtmftd<cMimfedl qPIlR*- 

fo* yiuniRd: W^U: T^T 3 

3fd PdPvwP-d vaJM^P'd cR*(lf^cq«f:ll *0311 

403. In Chandogya 3ruti, the Prakarana which pro¬ 
pounds the superiority of "Satya" follows the 
Prakarana that propounds the superiority of 
Prana. In between the two Prakaranas, there is no 
specific question as to who is superior to Prana so 
that the folowing Prakarana could be interpreted 
as an answer to see the superiority of Vishnu in 
relation to Prana. However, such question-answer 
linkage between the two Prakaranas should be 
inter-polated, because the later Prakarana begins 
with a distinguishing preposition of "Tu" as in the 
case of the statements establishing the gradation 
between Nama, Vak etc. 

II || ^ || 

*0*. 11 a&> -for % «riii^: a&>iiv?n 

f? Wlf:l 

^Tl fo" jj 11 * 0*11 
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404. In the Sruti, it is stated that Satya, Vijfiana, Mati 
etc. are superior to Prana. The entities described 
by the terms such as Satya, Vijnana etc. are all the 
same paradevata-supreme God. Hence Vishnu 
and Laxml are the only entities above Prana in gra¬ 
dation and not many other entities. 


ii tfi rni fl re amn n r* n 

XoR. II 3-b TT? rTTUrRTf^«T: 3-o|I'tfoll 

WRrW f%«TcTT Wtl ^ I 

I ^cT:? 

^c*T8f:ll 

405. Goddess Laxmi stays near Vishnu only out of her 
own will which is promted as per the will of 
Vishnu. She also incarnates into the world by the 
will of Vishnu. All this is inferred from the Sruti 
propagating that Vishnu is the final resort of all 
and that He is all-pervasive. 

II aSb 3&ir*SII 




37rfhT: fsrcl 


*o^|| 

406. Goddess Laxmi would never remain without 
Upasana of Vishnu because she has uninterrupted 
and unprompted natural devotion in the supreme 
Lord. 


*o\3. II ■3qftsrchRTg?HI^ aColl^H 

fsnrt ^t:? sRuhIQ i 

^<=MHKI|i|d f^Ersf: 11 -tfovsii 
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407. Since Laxmidevi stays eternally in the vicinity of 
Vishnu, She is Nitya Mulcts. There is a statement 
in the 3ruti conveying that Laxmi and Vishnu are 
eternally related to each other. 


* 06 . I i 3 u> 
&l 1*311 


5fWTTTW^I WTTW^crPTT:l 
fa^dldl H tHclUliRHI ’Hdd'lc^ef: I cTOTft H 

erWTH^q^l ^T?T:? WI^I ^yPdd-*!: ^f«T- 
sRI^PdqPd: I crf^R: crfWTgTCT 91WFR^: WRJ snfT 
^h^i^iPh yld«i' J ti c t)Pi < ^rdSKi ^^ u iiR^i^ z TT M^fd I 
wf 9^rnifwrfq -cbi4^^rM«l:i % stim ^tts} 
^fadTII * 06 II 


408. In this, it is propounded that all the three means, 
viz, Havana, Manana, and UpSsanS should be nec¬ 
essarily performed by all those desirous of 
Moksha. Knowledge of the Tattwas is the result 
of Sravana. Conviction that this is the true mean¬ 
ing of the Vedas is the result of Manana-cogita- 
tion. However, both these results are different from 
the results of Brahma. The last results can be real¬ 
ised only by meditation-dhyana and UpasanS. If 
Dhyana is the instrument for Brahma Darshana 
then what is the necessity of Havana or Manana? 
The answer is that Havana and Manana are in¬ 
deed required to remove the obstacles that impede 
the realisation of Brahmadarshana. Ignorance, 
Doubt and Pervasion are the real impediments. 
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3arvana removes ignorance and Manana removes 
Doubt and Pervasions. After the removal of the 
obstacles, Dhyflna bestows the results of Brahma 
Darshana. There is corroborative statement in 
Brihadaranyaka Upanishad in this regard. 

II U<*HlfacMU|^ II ^ II 
II to U^Hc^d % 3&>l IVtfll 

^q^i^Tb^ci ^o|unr<+ ; iwr 
T 4>qciHj ^d:? % "dfl: I d$ e w*ij tTFI ;]<>:>) ■wi^iql'Kq 

^Nl^irnPd ^dl^rbHd Sc^tM ^11 

409. 3arvana, Manana and Dhyana would yield the 
stipulated results only when they are handed over 
with affection by a preceptor. It is stated in the 
Sruti that only a person who has a preceptor would 
understand the Vedas. 

II II II 

**©. II 3fib fa y tfdfrciHrcs ; flc’fldWdfM ^Sbl 1^11 

3|(d¥I^H ^d:? 

cjq i H5*i'JKriqiq*np'’}»4l qi^Piq^xj]^: 
^dldtUdlfa ^RTcJJ {JWKHlft- 

^Hrd*4l4r*K¥fdklJ cTClft flduilfahHft ^5T:? 
ifd % 7K:#Hid+:ll ^©11 

410. The preaching of the preceptor and his pleasure 
and affection are more effective instruments in the 
process of achieving Brahma Darshana because 
there are* many strong reasons for drawing this 
inference. Even though Satyakama had heard the 
tattwas from the bull, swan, crow etc., he did ap¬ 
proach his Guru for knowledge and his 
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bene volance, and Guru, out of compassion for him 
did preach him, and shower his pleasure on him. 
Further, Sravana, Manana and Dhyana should also 
be practised because there is clear prescription for 
doing so. 


II || ^6 II 

n y*<unrwin*^mn«ei^ afioii^n 


^:l PcIchcrM: TTTflt oTT 

H 4ft PcT+vM: T ^ *41+14 -q^fcT ftrf4:l ^cT:? 

*4)+l4<+feft *IR:II II 


411. Some rules for accepting a preceptor are set out 
here. The option of acception or not acception a 
second Guru when there is already a Guru ac¬ 
cepted in the first instance, arises only in a situa¬ 
tion when the second Guru who is equal or supe¬ 
rior to the first one, is willing to bestow compre¬ 
hensive favours (Prakarana) on the disciple. Fur¬ 
ther if the second Guru is inferior to the first one 
in terms of knowledge, abilities etc., then there is 
no question of considering him for acceptance as 
Guru. The option in regard to acceptance of Gu¬ 
rus are similar to those that arise in the context of 
two types of Dhyana - the function of Mind- which 
yield equivalent fruits. 

II aSSb 3Tfrl3w5Er Skll'tfSIl 


412 . 


w*i4ftH^*41+Ki+Pd<¥iiTi tpfo ■’Wmspifcr- 
P^HH^kU ■grfnfo M^lTH*4)4>t«J|pHc48f:ll 

There is a clear mandate in the faruti to the effect 
that the second Guru who is equivalent or supe- 
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nor to the first one alone could be accepted. 

II fadlfaeMUl^ II W II 
II 3-o fg^cr cj 3ub||^ll 

IW^II 

413. It is propounded that knowledge alone is the true 
means for Mukti. Knowledge of Brahma alone is 
the means for Mukti and no karma. This is so be¬ 
cause it has been emphatically asserted in the 
Srutis that there is no path to Mukti other than 
that of Jnana. 

ii 3& a&infsii 

•T -Rtej: i <j ^#TTE^ w- 

Tfl'yir+KK^ I 3T?ft *T 11 **¥11 

414. It is not just the learning derived from the Vedas 
but the visible perception-Aparok$a JfUtna of 
Brahma that would yield the Moksha. 

II II || 

VW. II ^ «ITO: 3&imo|| 

fftmQ ITTOT^S^TU: +4<J^fd Hlfen ^cT:? 

*fFTFT 

r^r^^ir^rd^i^rdeidciTciH 

oqce^<^l4cq|HMTlRri|4:l i<dr^^|^ t^|c<:| | ^mi 

415. We cannot argue that Karma is the real means for 
Mukti simply because in Smrti like Bhagavadglta, 
it seems to have been asserted that kings like 
Janaka realised self-realisation through Karma 
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only. Statements in Sruti propounding that JnSna 
alone is the direct means of Mukti, are more pow¬ 
erful than the statements in Sirifti. There are also 
inferences based on deductive logic and some 
statements in Smrtis which corroborate this prime 
role of JfULna in achieving Mukti. Indra is known 
to have sought Tattwa Jnana even after perform¬ 
ing several Karmas, for realising Mukti. The state¬ 
ment in the Bhagavadgita should be interpreted 
to mean that Karma could have an indirect link¬ 
age with Moksha. 

II || ^ || 

W. II 3^qrf^: 3fiblMIl 

11 '*^11 

416. Brahma-darshana can be realised through the 
means of Bhakti, concentration on Brahma, self- 
control etc. and not through hatred or enmity with 
Brahma. 


II ml-dl l frwUmH. II II 

W. II a£b 

WW( l cTFT 3T^>- 

M4»Kc°l«i q j ^«bil+ltl 1 

4c*74:ll x^ll 

• 417. In this, it is asserted that there is gradation among 
the Muktas. Just as there are different types and 
gradations of meditation, in the same way there 
are different grades of Brahma-jnana. This has 
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been clearly stated in the £rutis that some have 
inward perception (Antardfstf), some others per¬ 
ceive Him externally (Bahirdr?#) and some per¬ 
ceive His different Avataras and some are capable 
to perceive all - pervasiveness of Brahma. Moksha 
is realised by everybody who hds perceived Him 
- though in differe nt gr adations. 

n ^ umi-mftatuni n ^ 11 

xu. II 3&> ffr cfaimfi T; 3Sb|| 

^1 cTg^nfq wnjqnnf 

^ -gfa>:l fjf 3 

HWM»« l P<HI I% Hg«cl l •? ^d i qd l 311^1 

% ^:l dUmfrl: ttWwfldHM gfrl>:l <1FTrf^T«f:l 

^ram nwII 

418. It is asserted here that Bimba Jnana is the cause 
for Mukti. Mukti is not realised by everybody who 
acquires apaxok$a Jnana of Brahma in a general 
way. For achieving Mukti, Jlva should acquire the 
Aparoksa Jnana of Brahma as his Bimba from 
which the image has emanated in the form of Jlva. 
This is similar to the situation that every death is 
not Mukti, but it is only after the final death of a 
special kind that one becomes eligible for Mukti. 
Similarly it is only after the special kind of 
Aparok$a Jnana that one realises Mukti. However, 
Aparoksa Jnana of a general kind is not futile be¬ 
cause it would make Jlva eligible for certain types 
of worlds like Maharloka. 
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II lAmilWum II 3 * II 
■m. 11 3& xr^nr xt vi*dfM di^’ 
a&nv*n 

*rafal ^ ^ TO^fl sISKVfaHJ <T*nft VI«4W 
MPd^HpHPd TTTfSTKEf q<Hlc*H J3 iq% : 

^T:? ^fHKl 4>l<uicdlP<Pd 

^^TFFkN:I W 3^4 PhPMtIh ?T^FT 'HPtdP<Pd 

g^:l <nfg«T ^ThPMr<l«f:l clff <HpTbP<Pd dl+^H 
STpRll frlM^Md ‘33^1 
^-kdlRId I cTW: TTTU^JI ^^Id^MIddP^I^II;!^ 
fc3«f:ll *^11 


419. Moksha and Brahma Darshana are caused only 
by Brahma. However, the statement that Bhakti 
alone leads to Brahma Darshana is justified be¬ 
cause Brahma causes the Brahma darshana to be 
effected only by using Bhakti as a rational means 
of Brahma Darshana. Since Bhakti is the most 
prominent means among several means, it is sin¬ 
gled out for being stressed in the f>ruti. 


II lichlfileMUiq^ II V* II 
*30.. II 3& T3«f> 3TT?*FT: TTfft &immi 




n ^ 5 f:? - 311 cm: 


3^F: | ^ 51 ^: TRft efciffHMdVlMl 3WIWI^H& Wrl^fw- 
Pta^i 11 *3° II 


420. It is asserted here that Am3a and Am£i are one 
and the same and thus the intrinsic worth 
(Yogyata) of Jlva has no beginning. Arjuna is re¬ 
garded as the Am£a of Indra who is the Arti£i. We 
can not argue that since Arjuna is bom separately. 
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intrinsic worth of Jlva can not be regarded as an 
entity without a beginning. In fact, ArhSa like 
Arjuna resides, in the body acquired through the 
Karmas of Aiftii, as its possessor. 




421. There is differentiation in regard to knowledge and 
pleasure between Am£a and Arft^i. However, there 
is no total distinction between Arriba and Am3i. 
Arn^a experiences the results of the Upasana done 
by Artiii. 


II ii ^ ii 

W. II 3mO R VIRaf^ % 3*» I 

I @Uifif9Mi:l "^T SPlf'T ariR.mw^'i 

^W:l d&HM ^ ^7:? ^RT 'srfNft 

-qV^rdW frzref: 11 
' ■H^l^d **jPd^Pg : ^facTTII 

422. The gods like Chaturmukha Brahma, should be 
worshipped not independently but as the family 
of subordinates to the Supreme Lord Vishnu. 
However, in regard to perceiving the gunas among 
the subordinate gods, all those gunas that are de¬ 
scribed in the different branches of different Vedas, 
as relevant to Chaturmukha Brahma should not 
be perceived as applicable to other gods like Rudra 
etc. There is corroboration in the Smrtis in this re¬ 
gard. 
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II afioim^ll 


^I'^WH^dMlfaHA^raWI «§II^TlM^cllc||f^«c|’ 
<T«JTSfa?fa: STOJT^THTgrl^jrcfSltsfa f^Hfl iiwflPa 

f^:ii *^ii 


423. There is no conflict if the attributes of lower gods 
are perceived into the superior gods. This is simi¬ 
lar to the situation of interpreting the Mantra 
Vidyas pertaining to the lower gods like Agni, in 
favour of the superior gods like Chaturmukha 
Brahma. 


II II **9 II 

'it*'*, ii <&> *4 > 4 j nciKnm‘ Trar^r^fafir aS>im<?n 

3T3^Tc^ ^1 <TOT *JR: 

^ ^i|clI ^5T:? fir ^ ffr 1 *jfa:l 

W yfcIMK^Pd dWlM«l:ll WII 

424. All the Upasakas should necessarily cogitate upon 
the atrribute of Perfection and Fullness - 
BhGmaguna because this BhGmaguna is the most 
prominent among all gunas and it is a common 
complement to all the other gunas such as Bliss, 
Knowledge etc. This is similar to the prominent 
status of Kratu - consisting of technical compo¬ 
nents such as Deeksha, Prayaneeya, Udayaneeya, 
three Sawanas and Avabhjta - which all ought to 
be performed in every yaga to realise its respec¬ 
tive fruits. This is how die J>ruti proclaims. 
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icivcntcjl 


JI<Mftct|«f:ll 


425. The attribute of Fullness-BhOmaguna is cogitated 
upon by different Adhikaris in different ways ac¬ 
cording to their intrinsic worth. Perception of full¬ 
ness would be differet for different UpSsakas with 
diverse intrinsic worth. This distinction in percep¬ 
tions is inferred from the authorities of 3ruti, 
Anumana and Pratyaksha. 


II II V? II 

n aSb fe ch - yj t WfrOTeret R i afeii^ii 

WT: -ptRfl ^T:? ^rf^f^T- 

^rfn^T- 




426. That question is whether the Updsakas should 
worship and meditate upon the forms of Brahman, 
different from their own Bimba form. Worshipping 
the forms such as Narasirhha, other than the Bimba 
is optional because such propitiation of the other 
forms has the purpose of yielding specific fruits 
such as removal of impediments in the path of 
Moksha. Those who are in need of such special 
fruits could worship these different forms other 
than Bimba form and others need not do so. There 
is no categorical prescription either that one 
should or that one should not worship. 
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n th i wjin T cb^J i ^ n ii 

w. 11 3& ^rara>m ^t i frfe ? =m i cii^ 

Sfibll^ll 


+|U||^ ^ faWE R »ff r «g » IWfl l TOI+IMHJ 

MW^ +IHI^U|| ^T 3ig5^fWRf5^aH: 

"95^^3 'i^W ot <i ffil ^T FTTc^l ^T:? 

*?v^i<=iiqj 

cjj facFFT: FUf^f:!! ^vsil 


427. Should the eligible Upasakas who desire to real¬ 
ise Moksha, necessarily cogitate upon such gunas 
of Brahman as are instrumental to bestowing the 
desires other than the Moksha? The answer is that 
only those UpSskas who want to realise the 
worldly desires such as wealth, good life etc. 
should consolidate and cogitate upon these gunas 
according to the intended fruits. The Upasakas 
desirous of Moksha need not do so because they 
do have the worldly desires prior to the desire of 
Moksha. 


ii ii w ii 

W. ii afc arife wsnrere: afcii^ii 

3T^J WTC$!|I WWTR: W W35- 

<T«IT ef>^ofrfHc<l«f:ll WU 

428. The gods as dependent and subordinate members 
of the body of Brahma, should worship those parts 
of the body of Brahma in which they have taken 
resort. Surya is bom from the eyes of Brahma and 
he should meditate upon that limb of his resort. 
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Such Upasana by gods is the means for their reali¬ 
sation of Brahma. 

W. II fyr^ET 3&ll^ll 

429. There is clear prescription in the Sruti that Gods 
should meditate upon those respective parts of the 
body of Brahma in which they are given resort. 

*3°. n a&> afcll^mi 

I ^TRT 

Tjufa^ w^rw^i tor 11 

*3011 

430. There is the corroDorative statement in £ruti that 
gods should Consolidate and meditate upon those 
limbs from where they are bom and this upasana 
gives them the most cherished goal of highest 
world. 

TpJTRT W^THT^I ^TUTT^TFT wfWTcSTFTI 

* 3*11 

431. The attribute that the eyes of Brahma are the re¬ 
sort for sun- god, and similar such attributes 
should in any case be meditated upon since there 
is already a general prescription that all gunas, 
should be commonly consolidated and meditated 
upon by the Upasakas desirous of Moksha. 

II Hc||ft|eMU|^ || II 

*3^. ii afiou^V9ii 

R f^T <J ^Wfcl 3q<=|R4£RT- 
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VIIUI'M^MK^H ^9lt^d1m^HfMI9K|U|lM«(: 11 *^ll 

432. The Upasana of the limbs of Brahma as the resort 
of gods, should not be done by Upasakas other 
than the gods. In the different branches of the 
Vedas, the Upasana of the limbs of Brahma is not 
heard in conjunction with prescriptions of the 
other Upasanas, mandated for the realisation of 
Moksha. 

ii 32b wU\r*i afion^u 

gffl ^cUf^diMlRd: 

433. There is also a statement in the 3ruti prescribing 
that gods alone should meditate upon the limbs 
of Brahma as their resort. 
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Earlier it has been asserted that Jnana is a promi¬ 
nent means for realising Moksha. In this pada, it 
will be argued that Jnana could be the means for 
realising many fruits other than the Moksha as 
well. 


II II * || 

X^X II TJWSifarT: ¥l«dlPjPd WH: afibll^ll 

drHefaPM I «TcT: d^vfHl^dPd d 
TfanMHJ ^T:? 4 ^fqfcT ^Rfd 'WTO 1J t • 

xv*n 


434. Badarayana believes that knowledge can bestow 
upon the Upasaka all the Purusharthas. There are 
statements in the 3rutis to this effect. 


X^. II 3-0 ylMtdl^ ' illgfclltO 3&IRII 

wm Wlff^3^T«feTtR^K: ^ -fftqi Wlf^l 

UTOFdTdJ d v&F# «RTf^3l 

W wf *RTftfd HT^MdK:l d?ffd ^PHpHdd Fl T 'CRTd 
F^f:ll X^|| 


435. Jnana is essentially the means for realising 
Moksha. However, the statement that Jnana is the 
means of all the Purusharthas like heaven etc. is 
only meant to suggest that Jnana as a component 
of Karma required to be performed for realising 
heaven and other minor Purusharthas, could also 
be described as their means. This is similar to the 
statements that money is the means for achieving 
heaven even though money is only a secondary 
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component of the Karmas which are the primary 
means for achieving heaven. This is the view of 
Jaimini Acharya. 

IJlftdfuqsf: 11 Y^sii 

436. Gods as also those who have acquired knowledge, 
are also known to be performing karmas as stated 
in the 3rutis. 

II a& fT^rl: £oimi 

■q^ fq^fcl *IHFT <*4*1*1 <!c5TtIHfq?^f:ll 'K^'sil 

437. JrULna is the component of Karma because it is 
stated in the srutis that whatever is performed 
with the background of knowledge becomes more 
effective than otherwise. 

II afr uH^u^on^ afeimil 
R qnfut: :rfR*lq^qj cIcHTO^I fif^ TTWFq^l ^T:? 

q > 4 fr l fci -gwi^r ^r q fs n<w i <s f> ^f^fi c q g f : 11 

wn 

438. Karma is neither a component of JnSna, nor is it 
equivalent to Jn3na. It has its own primacy because 
it is clearly stated in the Gratis that it is only be¬ 
cause of Karma that one gets the present body and 
also the future body. 

. II afc fclKIMItf &il*ll 

fadHRI ?irfr M *uPi«b4 

439. 3ruti prescribes Karma even to die one who has 
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acquired knowledge. Hence Karma cannot be re¬ 
garded as a voluntary exercise performed in a 
sportive manner. 

Wo. II 3-b aCbl IV9II 


Wfwf e 






<: 11 Won 


440. Further, it is prescribed that Karma should be per¬ 
formed by a JnSni and also some adverse conse¬ 
quences are noted for non-conformity with these 
prescriptions. 



W*|| 


441. Badarayana holds the view that Jnana itself is the 
prime means for all Purusharthas and not Jnana 
as a residual component of Karma. In this case, 
we may not argue that Jnani need not perform any 
Karma, Jnani should also perform karmas because 
it is stated in the £ruti that there would be some 
excellence in the fruits realised by Jnana. Thus 
Karma is regarded as a residual of Jnana. 

W. ll afc rj 

*T sii'UfcRH'-fKiJ 5iM4>tn I :? ^1*1 

wm \$ c*,4cf,<u||ch<u|AjJ ; 3ffi : 11 11 
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442. JfiAria of a Jriani remains the same irrespective of 

whether he performs Karma or not. Thus, Karma 

performed by a Jnani leads to excellence in the 

fruits of Jriana and not in the level of JnSna itself. 

» 

II 3t«tl4R|ehlR|cMU|»f || || / 

9 

n aSs arortffiraft skii^on 
WdlRw>lRdl ^RfWcTT 'fcl*f:ll W^ll 

443. Not all are eligible for JnSna. 

W*. II aSb f^TFT: aSollHII 

faWT: chNir^Hir^lRdl 3T^f feWT: I 3ld 3 dUI - 

^lHlftl<bK: HI^MlRtldRfHHM^ 
^TKrpuqTf^f:ll with 

Even though all Upasakas have the common fea¬ 
ture of being the seekers of Puru?arthas, there is 
the categorisation that only some have the eligi¬ 
bility for knowledge while others do not have. This 
classification is similar to that among the gods into 
two groups - one group of about 103 is eligible for 
Somayaga while many others out of a crores of 
gods are not eligible, even though all have the 
common feature of godliness. 

ii a& arsro’ranraTT: 3&113311 

<I*Ji*|Rp ^feejiftlcbiRcll HPt^^T«f:ll 

Will 

445. Only those who study all the Vedas ip a fruitful 
manner according to their abilities, wduld be eli¬ 
gible for Brahma Vidya. 
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W. ii to 

Y*^|| 

446. Eligibility for Jnflna is not uniform among all the 
gods. This is so because there is gradation in the 
nature of Jnana itself in conformity with the in¬ 
trinsic worth of the different Updsakas. 

II ^ftl*<ui*f II k II 
W9. II 32b ^^S^qfrraf 32b) 1**11 

*#R: ^T:? Udt 

y*ld i<4fn *tiPi«ja*i ^infaql 

qllf^RT UT *T r^5( ^T*terarcfafUTcT 

^T«f:ll C$9 11 

447. In some part of Jjruti it appears as though freewill 
behaviour has been prescribed as a Vidhi to the 
Jndnis. But it is not so. The reference to the freewill 
action is only meant for praising the power of 
Jnana. Furter, it is some sort of advance permis¬ 
sion and not a prescription that all JnSnis should 
indulge in free-will actions. 

m. 1.1 32b <*>m«rtui ^ 32o||*mi 

¥I|RsH:I ^>FI<^»KTh ^ ^tdMI^IllM *llPMI +IH-dKI 
^fcT arot H fK*ldl«JrqlHT«81^r:l 1% 1 

C46W 

44®. Some branch of Vedas states that Jnanis would re¬ 
alise Moksha even if they have unregulated free¬ 
will behaviour. Thus, we cannot say that the ef- 



fectiveness of Jfiana as a means of Moksha would 
be reduced when Jfianis indulge in wrong deeds. 

W. II 3i> 11 


yi<«fci+4ui)5fq 

l^hd^ra h.i wfeR: 

HdPd i ckt 5ii4lTK«Mci1'imc^i4 ^ ^raf^prerMr far 


1:11 '&% 11 


449. For Jfiani, even the past Karmas (Prarabdha 
Karma) whose fruits have been only partially ex¬ 
perienced, would lose their effects as a result of 
Jfiana. This is clearly stated in £ruti. If such a thing 
•happens to the Prarabdha Karma, what to say that 
the wrong deeds currently done by a Jnani would 
not be an impediment in achieving Moksha. 

tt* o. 11 afij ^ ^ % sfiol I 


*nPFri f^n^rf i « 

?pntaR:l F£cf:? 1% WTTc^ ^ ^ 


1:11 ^o|i 


450. Jnanis, even functioning in a free-will manner, re¬ 
tain their eligibility for Moksha. However, for 
those seeking knowledge (Jijfiasus) permission for 
free-will behaviour is not valid. Jijnasus lose their 
eligibility to acquire knowledge if they become 
free-will actors. In £ruti, preaching of Jfiana has 
been indeed prescribed only to those who have 
controlled their sense organs. 


II mmvf 


IF £bll 


WT?f WlRPd Wl 
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gGroraqj i g fttepr +<uifiiKi tp^i ^r:? % ^ 
sratansfafaE wfrn ct>i4fHfd fa«r*iR: srwrfa ^ n?g5r 
9i^ u il H 5'rt° t i ffir ^fcT: fqeh4 PlWd ?fal <K*nfcrq4:ll 

^o|| 

451. In regard to the Sruti where the inference about 
free-will behaviour of the Jfianis is drawn by the 
others, Jaimini believes that the reference is really 
to the Sadachara- good regular functions, such as 
early rise in the morning etc. and the meaning of 
the Sruti is that Jfiani could practise Sadachara ac¬ 
cording to his own free-will without being bound 
by any external prescriptions or regulations. He 
asserts that there is no categorical prescriptions 
that Jnani should indulge in wrong deeds. Fur¬ 
ther, there are also objections to some deeds in the 
statements such as Brahmin should never be killed 
cr troubled, and these apply to Jfianis also. 

W. II 3fio 35o|| 

WW: WJ WFl^l 31^4 TT ^c«n— 

TT^r *#R: 11 11 

452. In regard to the £>rutis where the inference about 
free-will behaviour by the Jfianis is drawn. Lord 
Badarayana believes that the prescription of free¬ 
will is restricted only to those deeds that are wor¬ 
thy of practice as stated in the Srutis. According 
to him, the real meaning of that Sruti is that from 
among the practise-worthy functions, some may 
be practised and some other may not be practised 
by the Jfianis and the free-will prescription only 
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means existence of permission for such an option. 
The J?ruti states that Jnani remains the same irre¬ 
spective of whether he performs or does not per¬ 
form all the practice - worthy deeds. 

ii &> -fafaeif ejrnjra^a&n^oii 

cT«TT fsrfv: ^HlAd 

I MMjThM 3IFT ^M<<=ldld<*: 11 

>MII 


453. Just as the eligibility for learning Vedas is pre¬ 
scribed only to some - those who belong to the 
varnas of Brahmana, Kshatriya and Vaishya and 
not to all person - in the same way the prescrip¬ 
tion of free-will functioning is valid only to Jnanis 
and not to Ajnanis. 


*0f. II afr ^fdMIihjMKI’flfcld ^144^ 3 &>IR^II 

WlRPd -cfTcR 1 <^T^M<uirc|Rl:l ^T:ll 

3 MKHR^ *iPhP*hPm 


%l ^cT:? 

WTT^TTtffac^' ^ ■Wlftfd *rra:i 



cT«TT 

*\*ll 


554. Some may argue that the statement of free-will 
functioning of Jnanis is only meant to give com¬ 
pliments to them, because they have, in any case 
accepted some broad general prescriptions 
(Vidhis) valid for every body. However, this in¬ 
terpretation is not correct because Jnanis may then 
be regarded as entities subject only to praise and 
compliments and not bound by all prescriptions. 
Such a status is valid only for Brahma, while Jnanis 
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are not Brahma but are subservient to Him. 
II ^lelVmiml aSblR^II 


vm: 

I *V\II 




455. That statement of free-will functioning of Jnanis 
should be regarded as a prescription because in 
another £>ruti, the word Bhava meaning free-wili, 
or as per own desire is used. The prescriptive na¬ 
ture of the free-will statement is already- inferred 
from the previous sGtra. 


w. ii a£b mRkidmf ffrr %% 

^Tcftiq f i u | fa 

WITf^^lT^I ^ WlftrMM: UlRkrMMl: 3^faWI«fcFT 
%l ^d:? fa^lfocTr^l 3*TT % WPn ^ gdt qTlpRT 
fafatalft<4 (lniH^y<t.Krd^'lxb^lRr!|«l: 11 

>WI 


456. So far, for the particular statement in the 
Brihadaranyaka Upanishad, three different mean¬ 
ings have been attributed: Firstly, according to 
Jaimini, the thesis that Jnanis are subjected to all 
prescriptions; secondly permission for freewiii 
functioning from among the practice-worthy 
deeds; and thirdly, prescription not just permis¬ 
sion, for free-will functioning. Thus, the 3ruti 
seems to have no orderly interpretation since the 
three meanings are indeed mutually contradictory. 
This allegation is not correct because it is indeed 
recognised in the Sruti and elsewhere that there 
are many categories of Jnanis. 



k!t£FE2l 


I cT«TT ^ 

^RTTf^W^I fafa^fcT fTd fafM 
*fR: 11 ^ 11 


*T foiO*J 


457. Tlie three different theses stated above are mutu¬ 
ally reconcilable on the ground that they are ap¬ 
plicable to the different categories of persons with 
different intrinsic worth. Jaimini's view is relevant 
to the Jnanis among manushyas; the second view 
attributed to Badarayana is applicable to the gods 
and the third view is applicalbe to Chaturmukha 
Brahma. Thus, the particular statement in 
Brihadaranyaka Upanishad is not subject to dis¬ 
orderly interpretation but is bound by one con¬ 
vincing meaning. 

11 afio am a&n 

mfmi ^pT:? am rnmmrmmPr trlSTFT sihiuiRwwi- 


458. Earlier it was established that the effectiveness of 
Jnana as a means for realising Moksha will not be 
reuduced due to free-will indulgence in wrong 
deeds. Now it will be argued that Jnana need not 
be accompanied by good deeds to be useful as a 
means for Moksha. Since Jnanis, even being free¬ 
will actors, are eligible for Moksha, Jnana need not 
be dependent on good deeds like Agnihotra, to 
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be an effective means for Moksha. 

W. n aSs aSbii^n 

^<qqq v ' 5 TOT T rfcM^RT^I^T: < i(aPi'HrH4Aqi^^l^ ^ ao^ci 
TPTI^TW^I ^TT I I 

gftwf: 11 11 


459. Good deeds are necessarily required in the proc¬ 
ess of acquiring JfLana. This is how the Sruti states. 
Yajna, Dana, Tapas and Upavasa are required to 
be practised for acquiring knowledge. When once 
the knowledge is acquired, they are not required 
for realising the ultimate goal which Jnana could 
lead to. This is analogous to the case of a horse 
which is well-versed in showing the road to a vil¬ 
lage or some destination. Such a horse is required 
as an aid for identifying the required road, but 
when once the required road is identified with the 
help of the horse, then there is no necessity of that 
horse to realise the destination-which is result of 
trecking along that road. 

3&I l^vsil 

■*rafa ^ ft*RT:i crarfq wft 

5(IH4Hir^<w) ^T:? clfH: STRFlf^ ffa ?Jc*TT cTFT 

*#ft: Tr«nfq ^ ^iPr: WHifMMqj 

^cT:? afRR^qr *ih<\Hi 4I'1I- 

<i49idl4o3f 11 ^o|| 


460. Even though jMna is the only steady means for 
Moksha, a Jfiani should necessarily possess 
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attributes and attitudes like constant attention in 
Brahman, selfcontrol, service of the preceptor etc. 
Such attributes have been prescribed for a Jnani 
also. They have to be necessarily possessed and 
practised as a component of Jnana, supportive of 
full realisation of the fruits of Jnana. 

II afc Uiu il ^ 

•^T^; TTcTTSiJl F#TFfTfrf: ^ ^ 3pata‘ 

Em3°l ^ ^ «ef«bldft^ll ^cT:? H 

^4ir^rqfd II X<=,* || • 

4bl. The permission for eating all types of food with¬ 
out any restrictions or objections given to Jfianis 
is applicable only in the context of an extreme 
eventuality of dying if some food is not eaten. It is 
observed in the £ruti that resort to such otherwise 
objectionable action is taken only in the extreme 
eventualities, and such reasoning is clearly in¬ 
ferred in the relevant Srutis. Hence, in normal cir¬ 
cumstances, Jnani is also bound by restraints and 
prescriptions. 

X^. || aSs 3^TSTT5Er afiolR^II 

flfte l dftu i m4l«il«IM fafagf 1 <=H|4TMc^«X: 11 

XWI 

462. There is no objection recorded if Jfiani does not 
perform prohibited deeds. 

x^3. ii afc> aifir w# aSoii^oii 

+l4fafa FT# ^1 aratsfa 1 frfirc *nfafa:*»|#ld«l«f:ll 

X^|| 
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463. It is stated in the Smjrtis that Jhani should not per-, 
form prohibited deeds. 

II afio VI®^IHU<*)IM^|) 3&l)^|| 

1RT: I STcFFRlt ^^4+4^ I ?T^: ^ ^ fsrf^fcT 

?jfcRferi srahft ^ *#HT «bl4fHr^4:ll '***11 

464. There is also £ruti which prohibits free-will behav¬ 
iour to a Jnani. Further, there would be reduced 
fruits if prohibited deeds are performed. 

**H. II 3-0 afibll^ll 

q: 3rf44uilflHu4««i^41 *#rn ^ c^f 

-gnjofacmf 

^Ffrp «g?T:? f^cTc^TT MV^4lfd I 

**MI 

465. It is not that prohibited deeds should not be per¬ 
formed but also that the deeds prescribed as ap¬ 
propriate for each Ashrama (state in life) should 
be performed. 

W. ii 3i afrn^U 

^#RT Wtfrf <bl44eil ^1:? W W: 

?IH^^+lM^Tbc4|T=4rM4:11 ***11 

466. Further, Karmas prescribed as appropriate for each 
Ashrama (viz Brahmacharya, Gyhastha, 
Vanaprastha and Sanyasa) give support to Jriana 
in providing full fruits. 

II ^faf l ftMKu i it II * II 

**\s. II 3&» q - JmfM ^ tT l <cilq<jfcif T ^ a&>ll^» 

*n4)nn:i^r:? 4tar- 
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467. Jnana can be acquired only by the eligible persons. 
Even though many complementary factors like 
proper place, time, preaching by a Guru etc. exist, 
only those who are worthy of it acquire the knowl¬ 
edge. Chaturmukha Brahma preached the same 
thesis to both Indra and Virochana. Indra acquired 
tire right knowledge while Virochana acquired the 
perverted knowledge. 

W. ii aSo aSbii^vii 


^RT:l ^ 


=t^i yRmi^Hii 


3Tcft 


1:11 ^11 


468. Eligible ones acquire knowledge and ineligible 
ones do not acquire it. Eligibility or ineligibility 
can not be suppressed by external factors because 
it is linked to the instrinsic character of the 
indivual. This is what 3ruti preaches. 

W. ii aft) arercr a&n^u 


I WUi4:l 3RRJ 
WPfo&h felcTHT fa*** 


^T:? cT^: I aR-hI-h^H ^ 





469. Suppressing the basic character is not possible also 
in the case of persons whose eligibility lies in be¬ 
tween right knowledge and perverted knowledge. 
Those who have eligibility for mixed knowledge 
i.e., those that are destined to be eternally bound 
by Sarhsdra, cannot get their intrinsic nature sup- 
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pressed. It is observed that they always perceive 
a mixture of the right and perversion. 

Wo. || 3TpT afioiiwu 


^ri sratsfo 

FT ^ifwr 11 Wo 11 


470. It is stated in the Smftis, that each one gets his 
knowledge as also the fruits according to each 
one's intrinsic nature. 


w*. n ’sr afibii^in 

| -iRT: ^ ?fcT ejfcF: 
xPinMldl 


471. Gods receive a special favour from Brahma and 
as such they become eligible for right knowledge. 
This factor is in addition to the factor of their in¬ 
trinsic nature giving eligibility for right knowl¬ 
edge. 


w^. ii a£b tiwl aSbii^H 

ar^T^^l a# ^tFHJ ^:? %pj;i 

rTFRT* ^HdirH^lRPd 

■cmK^Pdd cTcF: +Hl*WI 11 11 


472. The intrinsic nature of the demons can not be 
changed into that of gods. Hence the class of de¬ 
mons which is different from that of gods is rela¬ 
tively larger in size. This is indicated by the de¬ 
ductive logic and appropriate £>ruti. 
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II & dsSjrlW ^ cT^Tcft vrlflAtft 
3&IIXOII 



d^dW 3 ^^d^d I cT5R: ^d?n*lM:l 

^:? f^Wd^Ph^T:-^T 
^m^f-dd^cl: ^ ^T ^f<J Sffi^RT^rPRIFTPT- 
^tc^t^^:i <smm 3i^:i ^i^nm^i <f 
^M^lf«<d^r<r^8f:ll ^^11 

473. Jaimini, like Vyasa, propounds that one who has 
the godly nature always continues to have it. This 
is indicated by the various fjrutis. Niyama £>ruti 
categorically states that demons cannot acquire the 
intrinsic nature o£ the gods, gods cannot acquire 
that of demons and men can not acquire that of 
the gods or the demons. Each one has to experi¬ 
ence one's own nature. Similar is the message in 
the Atadrupa 6ruti. The Bhavabhava f>ruti also 
mentions that gods worshipped Brahma as Bhuti 
and demons worshipped Him as Abhdti. 


ii auffeHi i R^iffewmn ii V9 n 
m. 11 32b 1 Eiffel<»|RcM l fi| MtHI^MHlTtqqh l l^ 
&i wn 


^i«\: wnf^RTH, I 

^TTfwiWtTf^ ^dlWl l MHfa»IWHJ 1 

^dilfnfd ^T:? 

WTFT Wlcl^rrbRf4^l^l 3Tcf 
f:ll 


474. Seekers of knowledge should not aspire for the 
positions to which gods like Brahma are eligible. 
Such an aspiration is not viable because there is 
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the deductive logic that aspiring something to 
which one is not eligible would make one fall. 

Wa. II afio »irc|?IMH«<Tl^«WH,3fi(>ll^ll 


YFR *Fraf?|tgr ^ 'HMVIHHI: 
■^T:l Wli W <W¥K<jcf- 



I 7TTR35: ^cT:? *THTf«frT 

^ol a^Tt> tfaWna f^t?f:ll VW^ll 


475. Followers of some branch of Vedas, propound that 
JnSnis should not also aspire for the positions of 
Gandharva who are called as Upadevas being 
close to gods just as they should not aspire for the 
positions of particular Rishis who have always 
concentration in Brahma both by mind and ac¬ 
tions. This is how it is stated in the J>rutis. What so 
say that Jnanis should not aspire the positions of 
gods, to which they are not eligible. 


W. II 3-b ^tMKlTsel Sbn^ll 

^IHHI+I^WIMPl "5 ^T:? ^P$R(d 

HHMpMPd TTOMKpcIfcll WKi^cq*f : I 11 


476. Aspiring or not aspiring for positions other than 
those of gods, Gandharvas and Rishis, does not 
imply degradation. The statements in Smyti and 
also Sruti corroborate this. 


11 ihc-U^PMcMUii^ II 6 II 

>MV9. II 3 & wf*R: ^T^RrMI^: afibmftfll 

^iRrr cpqi ^ WlPHHr^Rnfol 

tfl'Nxrl^Pd 1 JMHIHJ 'hWltf? 


Tl^f wri: 11 XWs 11 

Gods, who are the masters of the sense organs, 
appropriate the fruits of knowledge. This is what 
Atreyacharya believes. 

II 3-b &ir*mi 

% WTT^I cT^ wd -qftfW 3RI5RI "5TPT flHI^Icl I 
dWKlR4^q anf^qf^ ?ta:l ^fr^' WPcfe 
3T3IHIH^^^H^dHWlr4i^rH<Nl4 ^4: 11 "A36 11 

It is not just the gods who appropriate the fruits 
of Jnana, but also the beings who have acquired 
the knowledge also enjoy the fruits. In a Yajna, it 
is not only the Yajamana, the master of the Yaga 
but also the Ritwiks who perform the Yajna ac¬ 
quire the fruits of knowledge. Gods procure the 
Yajnas etc. for the benefit of the people. These are 
the views of sage Audulomi. 

11 3-« U*«t>l4fHfafa: T$UT i <IgHt 

&ir**n 

rTScft W:, (q^iRqq^ (q^MHun4lRq I 

W 3RFTT f?MFTf tMJJ**U4<blR<4d faUR 

w ^ ^d-4i ^rfarf^TFnrt iranf 

fafa: ^<;iiJI<^rd^S+l4'dt<4H mw{\ 

^fa:i araifa wnnN: 

^ ^4:11 tts^ll 

The third category of view, attributed to 
Badarayana different from those of Atreya and 
Audiulomi, described earlier, is as follows : Disci¬ 
ples and the subjects are the supporting entities, 
respectively of the guru and the king. The fruits 
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of Jhe respective actions like preaching and pro¬ 
tecting would accrue not only to the main enti¬ 
ties, viz., the guru and the king but also to be sup¬ 
porting entities, viz., the disciples and the people. 
Thus, the fruits of Jnana accrue not only to the gods 
who are the masters of the sense organs, but also 
the human beings who are the supporting enti¬ 
ties. 


II ohcH'HMlfUeMUll^ II S II 
|| chcH’MMItj, afiollWII 

*RT: ^ I 


480. In Chandogya Upanishad, it is stated in a conclud¬ 
ing statement that a Grhastha who has a family, 
who studies Vedas, performs all religious duties, 
would ultimately realise Moksha. This conclud¬ 
ing statement refers to the Gfhasthas among the 
gods because it is they who have all the features 
of a householder in a comprehensive manner. This 
does not pertain to the Gfhasthas among the hu¬ 
man beings. Further, gods also possess all the char¬ 
acteristics of Yatis and hence they are superior to 
the Yatis among the human beings. Thus, the gra¬ 
dation is that Yatis are superior to Gfhasthas 
among the human beings while gods are superior 
to both of these categories of human class. 

W. II aSoir*oii 

dgHlRui ^dl^TF^Icf ^dHl^dHcq- 
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ta*f:li *ail 

481. In £ruti, it is preached that gods possess the char¬ 
acteristics of all the ashramas including those of 
Vati ashrama. They perform the functions of 
Brahmacharis, Grhasthas, Vanaprasthins, and 
Sanyasis. Hence they are superior to human be¬ 
ings in all respects. 


ii ii s<> n 

ii afc & i wii 


■ 5 ^: 

fongqf^i ^T:? a^rnmfq ^nyik^isf^- 




482. Guru should preach the knowledge without pub¬ 
licly disclosing it in the big congregations because 
•otherwise the knowledge may get disseminated 
among those who do not possess intrinsic ability 
for the same and this may create all distortions. 


II ilfe*lfach<u i n || w || 

* 6 $. II d^l^ afeimoll 

*«iuii«0Hf «rafiri 

^tT:? d^Idlcf cT«TT TlRNl«Hlftc*l«f: 11 

* 6 ^\\ 


483. If there are no obstructions caused by the 
Prarabdha Karmas, then Aparoksha Jnana would 
be realised in this birth itself as soon as all the 
Sadhanas - Havana, Manana etc. are duly com¬ 
pleted. If there are obstructions of Prarabdha 
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Karmas, then it will be realised in the next birth. 
This is how it is preached in the 5?rutis. 

II n n 

'tfd'tf. 11 aSs T^sf ^Prt^HlPH^MWddWra^Wdei^Mqa: 

akiimn 


w wt 3ifwr : 3*n ^p^nfwT:i -qtenwi^sft 

5#R:cr50ThTfIcTFRR^ PWHl 3lfFTIfoRJ SWfcT 

3fTT^ d^MIdHtl^ell ^3 ^ d^KUM*!^ ^ ^T^fcTI 

33 trar k ^rfq gfrP^r 

3jcft 3 die^d J&R 333HJ crf^f3l 3FIT ifcT ^ 

dPfH-jtSlPui 3|dPt*ldWI d^lP-H jfo 3T33J 3T3q^: 


TTt?rWl^Rwnf^T«f: I 313: 3f33^t3>'- 
^vwAPi 313:1 <jtp^i ^«h4d<^qi*ii4^H 
H?f3»:ll *<7*11 


484. Just as there is no rule that Aparoksha Jfiana will 
be realised as soon as all the Sadhanas are com¬ 
pleted since the impediments caused by the 
PrSrabdha Karmas will have to be eliminated in 
the same way there is no strict rule that Moksha 
will be realised at the end of the same life in which 
Aparoksha JnSna is acquired. Because here too, 
removal of the relevant impediments is necessary, 
before the fruits of Moksha could be reaped. How¬ 
ever, one need not doubt whether a Jnani would 
at all realise Moksha, even after several births. 
There is indeed a confirmed relationship between 
Aparoksha Jfiana and Moksha and hence Jfiani 
would necessarily achieve Moksha. It is emphati¬ 
cally stated in the £ruti that one who has acquired 
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Brah ma Jnana would invariably achieve Amrtatva, 
i.e., Moksha. The relationship between Jnana and 
Moksha is emphasised by repeating the relevant 
phrase twice. 

The Fourth Adhyaya Ends 



ADHYAYA-IV 

PHALADHYAYA 


Padal 


In this fourth and last Adhyaya, the main purport 
of the term "Atah" (contained in the very first 
Sutra) the fruit of Moksha will be described. In 
the previous Adhyayas, the essential meanings of 
the terms Atha, Brahmajijntisa have been narrated. 
The four padas of this Adhyaya respectively deal 
with the four themes, viz. Destruction of Karma, 
Exit, Movement, and Final Enjoyment (Karma 
Kshaya, Utkrflnti, MClrga and Bhoga). In this first 
incidential way, some more facts about Upasana 
are presented in the first few Sutras. 


II % II 

II 3UejfrTTf|<£><JH^!?lld, 3fib||^|| 
^FFlfl ^T:? 



I 

W6^\\ 


485. For purposes of obtaining Knowledge, one should 
indulge in repeated practice of Sadhanas like 
Havana, Manana, etc. This is indicated by the fact 
that Uddalaka preached J>wetaketu, the main 
Tattwas several times. 


II afib fcH^lwl aSolRlI 

11 * 6 $ 11 
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486. There is also the reasoning that sage Bhrgu was 
also engaged in the Sadhanas in a repeated man¬ 
ner. 

II H 9 II 

M'S. 11 3JTr*tfrT ill£i|Pd rT 3&>l 13 II 

3ncqif^Dj : | W1 Wl41Pd 3W T^Bf | 

^FjTT:? ^fHl^lpH: ^«TtW^cf ^T#cT dHNHci ^ ftuujMjfd 

487. Good persons worship Vishnu as their master and 
this is how they preach to their disciples also. 

II TraleblPMebtUI^ II 3 II 

* 66 . II 3 /> 1 H *T: 3&>1mi 

HiHmfayufsud i stic^qiferf ^rafi far $j i 

«gcl:? Tt fcRDj:l % TOSIPTlfoRfa* 1 *raf<f dWlf^cqef: 11 
*<^ll 

488. Vishnu-described by the term Atman should not 
be regarded as equivalent to the entities referred 
to by the other names such as Nama. 

II 0gJlftj*«JI*l II v n 

*6 II aSo 

^rfnrq^^l 4«Wl»llRd: ^Ftfl ^T:? 'WCTiqj 

4u[«1c«t»Vtd^l d^l^<^*^llM*f: 11 v^|| 

489. Upasakas should perceive perfection in Atman 
with all attributes because Upasana with such a 
perception of the greatness of Brahma is indeed 
superior to any other form of Upasana. 
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II a flferU l f^eSlUiH II << II 

*S©. || afio Wl%: aSoll^ll 

3T^ wk#i anr<wir<^^<iMir<Hd*i: ai i fcrmai - 
SRT^TtWTT «FFlf I ^cT:? fot drtl^lWlQte^T 
cWtWHFT ^tdlfecdsf: 11 11 

490. Gods like sun etc. should perform the upasana of 
Brahman with the perception that they are born 
from His different limbs and that they would have 
their ultimate resort in those limbs. Such an 
Upasana is justified on the ground that they all 
like to have their ultimate resort in the places of 
their origin. 


II aildlHlfUcfcluiH^ II ^ II 

W. II afib 3u>HV9H 


d^W^I *Tcfcf HTt>rdlM«f:ll *%\\\ 


491. Meditation should be done only while sitting in 
the posture of an Asana because it is possible to 
meditate upon only while sitting. 

W. || SIHTSET a&ll^ll 





■*TR 11 11 


492. Can sitting posture be consistent with the stipula¬ 
tion of continous medition? There are two com¬ 
ponents of Upasana: constant Remembrence 
(Smarana) and Meditation posture is essential be¬ 
cause otherwise there could be detractions. 
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*<*3. ii aSo aknsil 

i ^icf jic4Wki(Hhi «rafiri fa»**«M<rw 

«(UMdWven^pil 3ldkK4H,31I#T 11 

*^ll 

493. Concentration of mind demands fixed posture of 
the body and control over sleep. These are possi¬ 
ble with a sitting posture only. 

xr*. ii afi» wfcr a&n*oii 

^fcRidft: <JiWJIKA|:l 3IWHrd4HMM¥94>fHddM*f RT 
chl-Mf^lOiflctfHfct TRRTtc4^:ll ^^11 

494. In many Smrtis it is prescribed that Dhyana should 
be conducted in a sitting posture. 

W. ii aSo ^jiehiitd i dsufaylw^ afeimii 
^T5f ^7! 3>Tctl 3TRR ^ IgfiHJdl 

^f?n cTf^cpT 3TTRT WTFT ^if^l ^:? 

3rf^I^^?Rn?nf^T ^mMlftcttf: 11 11 

495. For performinjg Dhyana, one should choose such 
a place and such a time etc as would ensure con¬ 
centration of the mind. There is no other special 
restriction of place and time, because such restric¬ 
tions are unwarranted either for Dhyana or for 
Jhana. 

II aiumuuftjcHUUi II II 

ll a& auuraoiiiMift ffc^^aebn^n 

•gg^FTT 3 tt «ir ^cT:? ft 

toi^i <Rifq ftetefti «tr ?p ^r^i dfHifcc^:11 
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496. Dhyana should be .conducted unti 1 the stage of 
reaching the final resort- Narayana, i.e., until the 
realisation of Moksha. Not only that Dhyana has 
to continue even in the Moksha. This is how it is 
clearly prescribed in the 3ruti. 

II VRftmMlfaeM-uiq^ || 6 II 

^\9. II aqouM^nr^ 

Sfisll^^ll 

cr^FT^ ctft arftrn^ fPti 

f nV9|| 

497. After explaining the procedures of Dhyana in a 
incidental manner, now the main theme of the 
Pada viz Karma-Kshaya is being taken up. On ac¬ 
quiring the Aparoksha Jnana, the sins committed 
in the past would be destroyed and those that are 
likely to be committed in the future would lose 
their stickiness, i.e., they would slip away with¬ 
out causing any damage. This is how it is preached 
in the £>ruti. A^lesha means "not causing impuri¬ 
ties and untouchability in this world and not be¬ 
ing a cause for evils like hell etc." However, effect 
of some reduction in the Bliss would still remain. 

W. II ^ afiol 1**11 

S-Jc^HeTHT I fcTCFT *W«|«yi^<u£foui:l ^ ^ 

^iPHMNcIcfl <KRFIRI¥dN: ^FT P«HM«M 

*Hcfcf1ci|S!f;lI *^ll 
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498. In regard to those who are contrary to the 
Aparoksha Jnanis and who hate Brahma, exactly 
opposite results occur. When such persons have 
reached very close to the ultimate state of Tamas 
with no return from there, then the Punya that was 
accumulated earlier would be destroyed and that 
Punya which is likely to accrue in the future would 
have no consequences. 

W. II a£o 3HK«Mebl4 ITcf Tjf SSbIISmi 




cfipf TJcf ^UA|q|C| I ^cT:? <14^:1 cTFT 4t$JPT 

HK<*4«h4Pl<jdle|fa<5rHft: ^T^rq8f:ll 'tfWI 


499. Only those Prarabdha Karmas whose experienc¬ 
ing has not yet begun, would be destroyed both 
in the case of those who have Aparoksha Jnana 
and of those who hate Brahma. Because it is stated 
in the fjrutis that Moksha will be realised only af¬ 
ter the destruction of the Prarabdha Karmas. 


v>o. ii a& a rNghufc ^ 

1 ?Fl4t^it’EPI«FFrf^c| qqfcTl ^pT:? 

cf«U ^ ^fcT ^1^^114^:11 \oo\\ 

500. If seekers of knowledge perform Akamya Karma 
such as Agnihotra etc. such Karmas are meant to 
acquire knowledge. If Jnanis perform them, such 
Karmas would bring about excellence in Bliss in 
the Moksha. This is how it is preached in 3ruti. 

|| a£b 3S»II 

3TcT: HI<«WFWI«h4<»l:l 3R^f*nT ^HIdicffTK«h|U| 

SlIHlld I ^cT:? ^TcT 
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^TTfe^f iyi^<y h•M l ^4i: 
chiwj^^l: -qfisWft ■'fratsfen 3TcT ^PI«f:ll ^o\\\ 

501. The Puriya arising out of Kamya Karma which is 
different from Prarabdha and Akamya Karma 
would also be subjected to the same effects as Sins. 
Punya is past Kamya Karma, which is not in any 
case a means for enjoyment in Moksha will be 
destroyed. Punya of future Kamya Karma, which 
is also not required as a means for enjoyment in 
Moksha will lose its validity. This applies to the 
Punya, whose enjoyment has not yet started, or 
which is not desired (Ani$ta). The followers of one 
branch of Vedas have a reading of the Srutis in 
which sacrifice of both these categories of Punyas 
is propounded. 

|| aSo fclU^fd % 3fiblH4ll 

•‘Pfftl ^T:? % 

fesriird $(d<fwi 3T?r ^r*f:ii qo^n 

502. The Akamya Karma performed by Jnani, even 
though very small in regard to its contribution to 
Punya, would yield infinite fruits. The 3ruti pro¬ 
claims that whatever is done with Knowledge, 
Faith and as per Upanishads, would yield many 
fold rewards. 

q<>3. II aSo TTfTpT h^rWrl 3&»ll^^ll 

I ^nf*icqi I aTOFRR^I 

W 3IF=frfcT I Tjq cTO: SFMpT*f:ll 

*°3II 

503. For a Jnani, Merit and Sin arising out of Prarabdha 
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Karmas would, vanish after their effects have been 
duly experienced and thereafter Jnani would re¬ 
alise Moksha. Similarly a hater of Brahma, would 
also have his Merit and Sin arising out of 
Prarabdhakarma, eliminated through experienc¬ 
ing their fruits and thereafter achieve the Tamas 
due to them. 
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Pada n 

Having described the process of Karma Kshaya 
through knowledge and experiencing in the pre¬ 
vious pada, the next stage in tire path of Moksha, 
viz. relinquishing this body would be described 
in this Pada. 


II II $ II 

n cu^iHfe a&ll^ll 

ci m 111 f*mi 

7 T?^' ^ facil'Mcl I ^cT:? fRlSUl- 
dd=iil<dd I cic^^rq? dfM ncq^fa<fiicqiqj 

11 Ho'K 11 

504. The commanding deity of speech, viz, Uma gets 
absorbed in the commanding deity of mind viz, 
Rudra. It is observed in reality that speech origi¬ 
nates from the thoughts contained in the Mind. 
There is also corroborative statemant in Sruti to 
this effect. 

V>v. n aS> am ttct ^ aSbii 

I ^cTPTfa 3?3 41*^3 

3PRTHOHII 


505. All the commanding deities of the different limbs 
of the body get absorbed in their respective supe¬ 
rior gods .according to their eligibilities. The £ruti 
clearly states that all deities ultimately get ab¬ 
sorbed in Agni. 
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II 7 ii 


|| 3fio rT*R: TIM ^rRT^afibll^U 

TPFT: Tfa: IfPJfjRI 3lM 

Tfa^l ^t:? ^rRRfiPT: W* ^tRc||cKJ| 


T:ll <Aoeji 


506. Mind - which is earlier described as an entity born 
from Brahman and which controls speech and its 
commanding deity, viz, Rudra get absorbed in 
Vayu. The subsequent statement in Sruti describes 
so. 


II 3THWyita<u|i^ || 3 II 
qoV9 || 3u> a&imi 

^T:^3^T:I 3TW^3fuq^l tUHIrnPH cfa^l "sgcf:? d^IHlf^^ 
MtMi^yi^iRyfdMK^^:ifir gift'd wf:11 


507. Chaturmukha Brahma gets absorbed in 
ParamStman, who is Supremum - Supremorum. This 
is known from the 3rutis explaining the process 
of reaching Paramatman and absorphon in Him. 


II II X II 

t\o6. || aSo 3&>limi 

rdrVMl^^^ ^qi:| vjfa M^-d^ ^T:? 

^ ^T: q^c*l«f:ll V^ll 

508. All other gods - not mentioned earlier- absorb 
themselves in the five Elements viz Prthvl, Ap, 
Tejas, Vayu and Akaga. There is the £ruti stating 
this. 
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II II ^ II 

II a&> ^Pwi^v^dl akii^ii 
3«t»ft*wqifri tf? ^i: Wi ftr i TraraW 

^T:l % WTT^^RT: ^eq p j^ : ^fai ^b qi ftlPd 
i|^MpHM^4<P'l^ ^ cMMPdMK^d:l dWlP4cM«f: 11 qo^ll 

509. Gods get dissolved into all the basic elements and 
not just in one of them viz Agni. The dissolution 
of the gods in the different elements is clearly dem¬ 
onstrated in the Gratis. 

II *WHlfWui*p II ^ II 

W° II $o ^l^r^MstjMK^ddd' tsII^mIwI afio|!\S|| 

311^1 T3f:TmFF^TT«i: I gl^Pd^ldUti^j) I rT«TT 

^ Wlh ^ #^l ^t:? 4dWWI: 

st>Hi"HiqiqJ ITfS'pT dui:? uh-ii ^ld: ^hicrtd* TFtt *n 
WT^Tt ^TPTT: W dfHlP^c4«f:ll 11 

510. Goddess Laxmi does not get dissolved in Vishnu 
because She has eternal Amrtatwa even without 
going through the process of Upasana. This is so 
because She does not have any beginning of 
Sariisara any time, i.e.. She is always free from 
Sariisara. This is so because She is equal to 
Paramatman in regard to the attribute of being 
pervasive over space and time. 

W. II a& ddMlrl: aS»ll 

cTFTT TTf^ll 3Nft: wm\ favfa ffa 

hW^NUIM yfclftcq«f:ll HUH 

511. Prakrti - Goddess Laxmi being its commanding 
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deity- and Paramatman are equivalent only in re¬ 
gard to the attribute of being eternally free from 
bondage - Nitya Mukta. Distinction between them 
is brought out from the fact that absorption in 
Prakrti is described as Sartiasara and that in 
Paramatman is described as Moksha. Thus, one 
causes bondage and the other liberation and hence 
the two cannot be equal in all respects. 

W. M afc ymuMiM dgftMcwfr : aSoii 

<4$<kP4 ^PT w SIHI u ld: ^HH^lP^NPtHluid^lfa^l 
^1:? ffcT cT®TI^:l anilifn *T 

512. Prakrti and Purusha cannot be regarded as equiva¬ 
lent in all respects. Brahma is much more atomic 
and subtle than Prakrti. Further, Brahma is much 
larger than Prakrti in terms of the contents of 
Jnana, Ananda and other attributes. This is how it 
is explained in Srutis. 

W. II dlMM^dld: £b||*o|| 





MiHIcHdl PHc^^lP^d 11 WII 


513. Prakrti and Purusha are not equivalent in all re¬ 
spects. However, they are equivalent only in some 
respects such as both being Nitya Mukta without 
causing contradiction to the special attributes of 
Brahma such as being Swatantra unregulated by 
anybody. 

W. II 3& vitaMTtaujI aSoimil 


fgUT ffd 

Pd 1 porj^fctn?4i^d'mMTl'4<idi4lMmP<d>i 11 m* 11 
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514. Brahma has some special attributes; He can not 
be seen; He cannot be smelt; He cannot be heard; 
He cannot be fully understood. As against this, 
Prakrti may be visible or may not be visible; may 
be smelt or may not be smelt etc. Thus, partial 
equivalence between Prakrti and Purusha, is jus¬ 
tified because the Sruti beginning with 
'Oshmavad' etc narrates so. 


mq. ii nfdfrs u ftft ^ afeimu 

3lftft«ft *r H^ftcT: q*qn 

515. In some Sjruti, it appears that the equivalence be¬ 
tween Brahma and all entities other than Brahma 


has been refuted. On this basis, we cannot argue 
that Prakrti and Purusha are not equivalent. The 
previous statement pertains only to the issue of 
equivalence between Jlva and Brahma. Jlva can¬ 
not be all pervasive in time and space like Brahma. 
Equivalence between Brahma and Prakrti, in some 
respects, holds good. 


M afc pret ft qfr nr n 3*11^11 


ft -MWicfi sr3ft 

d*Hlftwf:ll MSI I 


516. According to Madhyandinas, the non-equivalence 
between Jlva and Purusha, and both- equivalence 
in some respects and non-equivalence in others - 
between Prakrti and Purusha, are extremely evi¬ 
dent. 



m afc afioii^ii 

-fwnftflWThtf "RtFET ffcT ^T«f:ll mvs|| 

517. Even in the Smftis, it is stated that all beings upto 
Chaturmukha Brahma have non-equivalence 
while Prakrti has both equivalence and non¬ 
equivalence. 

II LHlfacMUm ll vs n 


W6. II 3-0 cTrf^T <TOT UIF afibll^mi 

cTTf^T -rfoi | tj} iHHkHpl 1 efaRll ^cT:? 

% cT«H55^ ^fcT ^T: cMSS^ : 11 

<\UM 

518. All the gods get absorbed in ParamStman through 
Chaturmukha Brahma. This is how the £ruti says. 


W. ii a£o arf^TFit «whi^ a&u^ii 

^^t5TcT5^v50Fn^l aqfsnTPfr ^ tj Mu:l 

. ^ ^fcT ^Rc^«f:ll q^ll 

519. The desires of the Muktas are fully identical with 
those of Brahma in the Mukti. There is absolutely 
no conflict between the two. 

II nqlehUfaet^uiH, || ^ || 
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SKtyj'gld: ?wwg- 

‘jslawt^ ^illd I «h^i Vlnif«i«n^l ^“’il'iis^cnd:! I 11 

520. At the time of Exit from the body, there is bright 
lustre in front of the heart - abode of Brahma. Jlva 
exits from the body, the doors of die veins well 
illuminated. This special situation is realised as an 
effect of Jnana, and due to the instrument of the 
memory power achieved as a part of the process 
of acquiring Jnana. This is all caused by the fa¬ 
vour and benevolence of the supreme Lord resid¬ 
ing in the heart. Jlva leaves through more than 
hundred veins called Sushumna Nadi- 


II 32o tyuppjlfl 3fib||*<£II 
WII 



521. A Jnani Jlva exits through the veins, following the 
path of the rays of the Sun spread over there. The 
doors of the veins are lit by the light of knowl¬ 
edge and their inside by the rays of the sun resid¬ 
ing within them. 


W. II 3Sa ^Wl^ir^aSbmsn 

1 WlftPd %TI ^cT:? Tgfcvtt T&J 

lfwf:ll WII 


522. We cannot argue that those who have exhausted 
the bondage of Karma cannot exit in the night. 
Utkranti is possible even in the night because, even 
though there is no outside sun in the night, there 
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is always the contact with the rays of the sun re¬ 
siding inside the body. 

ii 3 & 1 R 011 

tWMft 

^ifad: <j^>h u i 3«tdHJ ^cT:? ^falo 1 mt m?T:l 

?jfa: cT®TT TrfcNK^Pd am 3^:11 <R3ll 

523. Since the contact with the rays of the sun is all 
pervasive in the body, the exit of a JnSni Jlva even 
in the night is feasible. This is how it is stated in 
the Sruti. 

W. 11 3H¥*ii^sftr a&iRSii 

3lfclWRT5^l 3rfq H^llRPd ^rdUv^ftl 

3R^ ^f$iuiiiMcbi<rl 1 5iiPn: ^FTfm^mTI ^7d:? 
3m: ^Tr^T^I % ^T: I 

3m: ^fsmTFm^ET^T Trni^csFRWml H cfrat 1^T«f:ll 
'vWI 

524. Since contact with the thousand rays of the Sun is 
valid even during Daxinayana, exit of a JnSni Jlva 
from the body during Daxinayana is justified. In 
the same way, exit from body during night is jus¬ 
tified. 


II UlJtliyebiUI^ II *o II 

tRV. 11 a&> mtfmr: Trim ^ afio ir^ii 


mt -Em:i w^mti ^Ph: *firi uf%i 

wft Fjcm -3^1 trt 3 m mi Tmtenfan 

wffii am^mH ^mr wnf^mmfimT«f:ii <Rmi 

525. One should not argue that the movement towards 
Brahmaloka and Chandraloka is the result of 
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exits during particular times. In fact, movement 
towards these destination is the result of Jfiana 
Yoga and Karma Yoga. Remembrance of paths to 
these Lokas gives the respective results. 
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Pada LH 

The path towards Brahman taken by those Jlvas 
who exit from the body through Brahma Nadi and 
the destination of those gods who take that path 
are described in this Pada. 

II II % II 

II 32b 31 WtlRiHI <Wlfer«h 35b||*|| 


^FRTf wft STf^nf^TT TTFWT TTESfcTI ^TcT:? cfc^lM: cTFT 



526. Jnani who has exit from the body proceeds to¬ 
wards Brahma by first taking the path of Archis, 
and not the path of Vayu etc. Both in Sruti and 
Smfti, departure along this path in the first stage 
is very well known. 

II dii^irsiSMUi^ || ^ || 

W. II cn^VKKf^fdThmdl^ 3Sc>IRII 

Igd1d«|wirdWri|«f:ll H^ll 

527. Jlva reaches the Vayu-path in the second stage af¬ 
ter passing through Archis in the first instance. 
This inference is based upon the general statement 
in the Sruti, that Vayu-path will be reached by the 
Jlva, as also on the special statements that the 
Archis-path is reached in the first stage and that 
Vayu-path is taken upon only in the second stage. 

II rTf^fUeFTUT^ II 3 II 
W. 11 32b rrfcTrfrsftT c^UT: 32o) |^|| 

cffefolu dfecJIIMlH-dt ^T: UTO: I ^kT:? 
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<tfScT ^rtT H3£ll 

528. Varuna Loka will be attained only after reaching 
the Tafit Loka. This is so because fjruti clearly states 
that the Varuna Loka has the contact with the 
Tafilloka as being upper to it. 

II MinkiiftaltaMUiii II X II 

II 3fis anfdcHf^ehwR’rl'^lrf afiollXII 

'T goM: I <+jcl:? 

»i4yi^o||^KI^I 3^1: ^ ^fcT ^HcI^hRR- 
\ HWI 

529. Vayu, which is to be reached in the second stage 
after passing through the Archis-path, is called 
Ativahika Vayu, a son of the Mukhya Vayu. This 
is so because the characteristic of being reached 
in the early stage of the path, applicable to the 
Amukhya Vayu, is described here. 

<^o. II 3Sb ^Ji|oi4lMl^|rir^'^: a&imil 

Roi^iPd^ cTFT 'dTKlTb-Hj 

^T*f:ll \^o\\ 

530. There is scope for some confusion as to whether 
the meaning of the term Vayu, appearing at the 
beginning of the relevant Sruti is Ativahika Vayu 
or Mukhya Vayu, and also whether the meaning 
of the term Vayu appearing in the later part of the 
£ruti is Ativahika Vayu or Mukhya Vayu. How¬ 
ever, since the characteristic of being the Lord of 
the skies, it is established that the later term Vayu 



